GOTEENMENT^OF INDIA 

DEPARTMENT OF ARCHAEOLOGY 

CENTRAL ARCHAEOLOGICAL 
LIBRARY 


Olam__ 

G all No ^■204 _ Au^ 

Di,0»A. TO. - 






















J 
















ESSAYS ON THE GITA 


































ESSAYS ON THE GITA 


SRI AUROBINDO 


3035 



Rejr ^ 


NEW YORK 










Cbpyr^hl, I 9 S 0 

BV THE SRI AUROBINDO UBRARV* INC- 


Copyright in Canada, 195Q 
BY THE SRI AUROBINDO LlBRARYp INC. 


All Rights Bcserved 

under ImemadanaL and Patt-Aitterican Copyright 
mnv^tkni. This book* or pints theieoF, may nof 
be reproduced in any form without the wiitien 
permission of The Sri Aurobindo library, Inc., 
82 Wall Streets New York City* 


Published by THE SRI AUROBINDO UBRARY, S2 Wall Street, 

New York Gi)' 


FirsI Prinring 

Cflt^TRAL ARCHAEOLOG»GAn 
LIBRAHY, NEW DELHI. 

A«v. No 

*4 » 

Ko. 

Mjwufanuifid in tli£ United Sibu^ ef Amecica by 
The ColDiiial Press Inc., Ointon, Mass. 





,41 f M 





* 




CONTENTS 

H BOOK ONE 

I CfuftcT Pdgri 

I * I> Oun Demand and Need from the Gita . . , , 3 

II. The Divine Teacher . . 11 

^ IIL The Homan Dfscn>i,E 19 

IV. The Core of the Teachinc 27 

# 

^ V. Kururshetra . ^ , . . . « ^ 36 

VI. Man and the Battle of Life ^ 43 

VTI. The Cheed of the Arvan FioirrEii , . . . . 52 

VIIL Sankhta and Yoga 62 

IX. SankhyAp Yoga and Vedanta ....... 74 

X. The Yoga of the Int^ugent Wm* . * . . 85 

XI. Works and Sacrifice .. 95 

j XIL The StCNiFicANcE OF Saoufice 103 

?* XIIL The Lord of the SAcmrFicE ....... 112 

XIV. The pRiNCjFLm of Divine WoftES . * 120 

^ XV. The Possibility and Purpose of Avataehood . . 130 

XVI. The Process of Avatarhood HI 

^ ^ XVIL The Dtvihe Birth and Divtnr Woris , * . . 150 

XVIIL The Divine Worieer 153 

y XIX. Equality ^ . 163 

^ XX. Equautv and Kno^vledge . . . , . 179 

XXI. The Determintsm of Natttfe ^ . 139 

XXII, Beyond the Modes-of Nature . T . . . . 200 

XXIII. Nirvana and Wor^so^ir .... * 209 

XXIV. TllEGlSTOFTHrflflJSnfeKIA },*.... 221 

BOOK TWO 

> L The Two Naturf^ 233 

II. The Synthesis of Devotion and Knowledge . . 246 

/ UI. The Supreme Divine 255 

^ vli 





















OONTENIS 


viii 

Chapter 

IV. The Seoust of Secsets 

V. The Divine Teittb and Wav ..... 

VL Works, Devotiok ajid Knowieuce . . . 

VIL The Sufeems Word of ihe Gita . . 

Vni, God is Powes of Becominc . 

IX. The Theory op the ViSHim . 

X. The Vision of the Worlo-Spijut-Time the 

I>estroyeh 

XI. The ViaoN op the WoHEr^SpiRrr-THE Double 

Aspect , ..- * 

XII. The Way and the Bhakta ..... 

XIII. The Field and Its Kkower ..... 

XIV. Above the Gunas .. 

XV. The Three Pubusjias .. 

XVI. The Fullness of SprafttiAL Action . 

XVII. Deva and Asura .. 

XVIll. The Gunas. Faith and Works . . . ■ 

XIX. The Gunas, Mind and Works .... 

XX. SWAEHAVA AND SWADHABMA ... - * 

XX!. Towards the Supbeme Secret , . - ■ 

XXII. The Supreme Secret .• • 

XXin. The Core op the Gita’s Meaning . . . 

XXIV. The Message of the Gita . 

Glossary 

Inoee . 


PRg* 

. 266 
. 27S 
. 2S5 
. 299 
. 315 
. 325 

. 335 

. 345 
. 352 

. 365 
, 376 
. 338 
. 401 
, 413 
. 425 
. 439 
, 452 
, 469 
. 481 
. 501 
, 510 

. 531 
. 551 












ESSAYS ON THE GITA 



ESSAYS ON THE GITA 


BOOK ONE 





















I 


OUR DEMAND AND NEED EROM THE GITA 

*Tme wobxij abounds with scdptures sao^ and ptofauc, uith tevela- 
dcms and bAlf-revdadons, with religions and philosophieSt sects and 
schools and s)^terDS. To these the many minds of 3 bJf-iipe kuowledgE 
or DO knowledge at aU attach themselves with exeJusivenes and pas¬ 
sion and ^vill ha^^ it that this or the other book is alone the eternal 
Word of Cod and all others arc either impostures or at best impeifectly 
inspiKtl, that this or that philosophy is the last word of the reasoning 
intellect and other systems are either errors or saved only by such pat^ 
dal truth in them as Imks them to the one true philosophical cult 
Even the discoveries of physical Science have been elevated into a 
creed and m its name region and spiritudity banned as ignorance 
and supersddon, philosophy as fiippeiy and moonsbjn& And to these 
bigoted exclusions and vain wranglings even the wise have often lent 
themselves, misled by some spirit of darkness that has mingled with 
their light and overshadowed it with some cloud of intellectual egoism 
or spiritual pride. Mankind seems now indeed inclined to ^ow a 
little modester and wi^ we no longer slay our fellows in the name 
of Cod s truth or because they bavr minds differendy trained or dif¬ 
ferently cor^stttuted from ours; we are less ready to curse and revile 
our neighbour because he is wicked or presumptuous enougb to difler 
from iLS in opinion^ we are ready even to admit that Truth is every¬ 
where and cannot be our sole monopoly; we are begiuning to look at 
other idigions and philosophies for the truth and help they contain 
and no longer merely in order to damn them as fabe or criudse what 
we conceh^e to be their errors* But we are still apt to declue that our 
truth gives us tbs? supreme knowledge which other religions or pbf 
losophies have missed or only imperfectiy grasped so that they deal 
either with subsidiary and inferior aspects of die truth of thingf or 
can merely prepie less evolved minds for the height to which we 
have firTjved< And we are still prone to force upon oursdves or others 
the whole sacred mass of the book or gospel admire^ insuring that 

I 
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all sliall accepted as etemalljr valid truth and no iota or underline 
or diaeresis denied its part oE the plenary inspiration^ 

It may therefore be useful in approaching an ancient Scripttife, 
such as the Vedat Upanishads or Gita, to indicate ptedsely the spint 
in which we approach it and what exactly think we may derive 
from it that is of value to humanity and its futui*- Hist of allj there 
is undoubtedly a Truth one find eternal which we aie seeking, from 
which all other truth derives, hy the light of which all other truth 
finds its right place^ explanation and relation to the scheme of knowl¬ 
edge, But precisely for that reasor^ it rannot be shut up in a dngle 
trenchant fonnnla, it is not htely to be found in its entirety or in all 
its bearings in any single philosophy or si^iptuie or uttered altogether 
and for ever by any one teacher, thinker h pmphet or Aratar- Nor has 
it been wholly found by us if our tie^v of it necessitates the intoterant 
exclusion of the truth underlying other systems; for when we reject 
passionately, we mean simply that we cannot appreciate and enXplain- 
Secondly, ihis Truth, though U is one and etciWt expresses itself in 
Time and through the mind of man; therefore eviny Scripture must 
necessarily contain two elements, one iemporar)^ perishable, belong¬ 
ing to the ideas of the period and country in which it was produced, 
the other eternal and imperishable and applicable in all ages and 
countries. Moreo^*cr, in the statement of the Truth the actual form 
given to jt, the sy^stem and arrangement, the mecaphj'sical and intel¬ 
lectual monldr the predse expression used, must be largely subject to 
the mutations of Time and cease to have the same force; for the hu¬ 
man inietiect modifies itself always; continually dividing and putting 
together it is obliged to shift its djvisions continually and to rearrange 
its ^ntheses; it is always learing old expression and symbol for new 
nti if it uses the old, it so changes its oonnoiarion or at least its exact 
content and assctdacion that we can ne%^er be tjmie sure of und^tand* 
ing an ancient book of this kind precisely in the sense and spirit it 
bore to its cantemperaries- What h of entirdy permanent value is 
that which besides being universal has been experienred, lived and 
seen wth a higher than the intellectual vision- 

I bold it tbeteforc nf small importance to extract from the Gita its 
exact metaphysical connotation as it was understood by the men of the 
time,—even if that were accurately possible. That it is not po^ble, is 
shown by the divergence of the ori|pnal commentaries whicti have 
been and are still being written upon it; for they all agree in each 
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disagreeing vidth all the others, each hnds in the Gita its own system 
of meEaphysics and brend of religious thoughL Not will even the most 
paJnstalcing and disinterested scholarship and the most luminous the' 
ones of the historical development of Indian philosophy save us from 
inevitahle error. But hat we can do with profit is to seek in the Gita 
for the actual living truths it contains, apart from their metaph^'sica] 
farm, to e^ract from It what can help us or the world at large and lo 
put it in the most natural and vital ferm and expression we can find 
that will he suitable to the mentality and helpful to the spiritual needs 
of our present-day humanity. No doubt in this attempt we may mix 
a good deal of error bom of our own individuality and of the ideas in 
which we live, as did greater men before us, hut if we steep ouisdves 
in the spirit of this great Scripture and, above all, if w^e have tried 
to live in that spirit^ we may be sure of finding in it as niu^ real truth 
as we are capable i>f r^fiiving as well as the spiritual inBuence and 
actual help that, personally, we were intended to derive from it. And 
that is after all tvhat Seriptures were written to give; the rest is aca¬ 
demical disputation or theological dograa^ Only those Scriplures^ re- 
ligfons, philosophies which can be thus consEantly renew^edi relived, 
their stuff of permanent truth constantly reshaped and dm-eloped in 
the inner thought and spiritual experience of a developing humanity, 
continue to he of liidng importanoe to manldncL The rest remain as 
monuments of the past, but have no acutal force or vital impulse for 
the Future. 

In the Gita there is very litde that is merely local or tempoial and 
its spirit is so large, profound and universal that even this litde can 
easily be umversaUsed without the sense of the teaching suSding any 
diminution or violation; rather by giving an ampler sespe to it than 
belonged to the country and epochs the teaching gains in depth, truth 
and power. Often indeed the Gita itself suggests the wider scope that 
can in this tvay be given tn an idea in itself local or limited. Thus It 
dwells on the andent Indian system and idea of sacrifice as an inter¬ 
change between gods and men,—a system and idea which have long 
been practically obsolete in India itself and are no longer teal to the 
general human mind; but we find here a sense so entirely subtle, 
figurative and symbolic given t» the w^ord ''sacrtfioe“ and the concep 
tion of the gods is so little local or m^tholo0ca]t so entirely cosmic 
and philosophical that we can easily accept both as expressive of a 
practical fact of psy^chology and general law of Nature and so apply 
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them 10 the modem cosiceptionis of intercbaiige betw'een life and life 
and of ethical sacrifice and self-^ving as to wideo and deepen these 
and cast over them a mote spiritual aspect and the light of a pto- 
founder and more faiteaching Truth. Equallj* the idea of acdon 
according to the Shastia, the fourfold order of society, the allusion 
to the relative position of the four orders or the comparative spiritual 
disabilities of Shudms and womcii seem at first sight local and tern- 
poial, and, if they are too much pressed in their litend sense, narrow 
so much at least of the teaching, deprive it of its uni^’ersality and 
spiritual depth and limit its vali^ty for mankind at large. But if we 
look behind to the spirit and sense and not at the Itai name and 
temporal institution, we see that hem too the sense is deep and mic 
and the spirit philosophical, spiritual and universal. By Shastia we 
perceive that the Gita means the law imposed on itself by humanity 
as a suhstimte for the purely egoistic acrion of the natural iinreg^ 
crate man and a control on his tendency to seek in die satisfaction of 
his desire the standard and aim of his life. We see too that the four¬ 
fold order of society is merely the concrete form of a spiritual truth 
which is itself independent of the fotmj it rests on the conccptioii of 
right works as a rightly ordered expression of the nature of ihe^ in¬ 
dividual being through whom the work is done, that nature assign¬ 
ing him his line and scope in life according to his inborn quality a^ 
his self-expressive function- Since this is the spirit in whiti the 
advances its most local and particular instances, we are justified in 
pursuing always the same principle and looking always for the deepCT 
general troth which is sure to underlie whatever seems at first sight 
merely local and of the rime- For we shall find always that the deeper 
truth and principle is implied in the grain of the thought evtm, when 
it is not expifissly stated in its language. 

Nor shall we deal in any other spirit ivith the dement of philo¬ 
sophical dogma or religious creed which cither enteis into the Gita 
or hangs about it owing to its use of the philosophical lerms and re- 
lipous symtwh current at the time. When the Gita speaks of Sankhya 
and Yoga, we shall not discuss beyond the limits of what is just essen¬ 
tial for our statement, the relations of the Sankhya of the Gita with 
its one Purusha and strong Vedantk colouring to the nontheisne or 
"atheistic’ Sankhya that has come down to us bringing with it its 
scheme of many Punishas and one Prakrid, nor of the Yoga of the 
Gita, many-sided, subtle, rich and flexible to the theistic doctrine and 
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the sdendfic, rigorously doBned and graded system of the Yoga 
of PatRDjalj. Ln the Cim the Sanldiya and Yoga are esideotly only two 
convergent pam of the same Vedandc truth or rather two concunenE 
ways of approaching its reahsadoti, the one philosophical, ifitiellectua!^ 
analytic, the other intuidonah devotional, practical, ethical, synthetic^ 
naching knowledge through experience. The Gita recognises no real 
difference in their teachings Still less need discuss the theories 
which regard the Cita as the fruit of some particular religious system 
or traditiOD. Its teaching is universal whatet^er may have been its 
origins. 

The philosophical system of the Gita, Its anangement of truths is 
t30t that part of its teaching which is the most vitali profound^ eter¬ 
nally durable; but most of the materia] of which the system is com¬ 
post, the principal ideas suggestive and penetTating which are woven 
into its complex harmonvT are eternally vjiluable and ^lid; for they are 
not merely the luminous ideas or striking speculations of a ptulosophk 
intellectp but rather enduring tmihs of spiritual experience, verifiable 
facts of our highest psychological possibilities which no attempt to 
read deeply the mystery of existence can afford to neglect. WTiatever 
the system may be, it is not, as the commentaiors strive to make it, 
framed or intended to support any exclusive school of philosophical 
thought or to put forward predominantly the claims of any one form 
of Yoga. The language of the Gita, the structure of thought, the com¬ 
bination and balancing of ideas belong neither to the temper of a 
sectarian teacher nor to the spirit of a rigorous analytical dialectics 
cutting off one angle of the truth to exclude all the otheis; hut mther 
there is a ivide, undulating, encircling movement of ideas which Is 
the manifestation of a v^t synthettc mind and a rich synthetic ex¬ 
perience. This is one of those great syntheses in which Indian spiritu¬ 
ality has been as rich as in its creation of the inoie intensive, exclnslve 
movexnents of knowledge and religious leaEisadon that follow nut %vith 
an absolute concentration one due, one pith m Its extreme IssucSf It 
does not deave asunder, but reconciles and unifies- 

The thought of the Gitn is not pure Monism although it sees in one 
unchanging, pure, eternal Self the foundation of all cosmic existence, 
nor Mayavada although it speaks of the Maya of the three modes of 
Prakrid omnipresent in the created tvorld; nor is it qualified Monism 
although it places in the One his eternal supreme Prakrid manifested 
in the form of the Jiva and laj^s most stress on dwellmg in God rather 
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than dissolalion as the supreme state of spiiimal oonsciausne^ nor is 
It SanMij^a alitmigh it esrplains the cteat^ worid hy the double priu- 
dple of Purusha and Prakrid; mt is it Vaishnava Theism although 
it presents to us Krishna^ who is the Avatar of Visbnu: according to 
the Pumias, as the stipreme Deity and allows no essential difference 
nor any actual superiority of the status of the inde^nable lelationle^ 
Brahman over that of this Lord of beings who is the Master of the 
universe and the Friend of all creatures, like the earlier spiritual 
synthesis of the Lfpanlshads this later synthesis at once spiritual and 
intellectual avoids naturally every such rigid determination as svould 
injure its unh-eml compreheravenoss. Its aim k pecisciy the op¬ 
posite (o that of the polcmist commentators who found thb Scripture 
established as one of the three highest Vedandc authorities and 
acconiptcd to turn it inin a weapon of offence and defence against 
other schools and systems^ The Gita is not a weapon for dialectical 
warfare; it is a gate apening on the whole svorld of spiritual Iruth and 
experience and the view' it gh''® ^ embraces all the provinces of that 
supreme region. It maps out, but it does not cut up or build walls or 
hedges to conhne our vision. 

T^ere ha%*c been other syntheses in the long hLstory of Indian 
thought We start with the Vedic synthesis of die psychologtcal be* 
ing of man in its highest ffights and widest rangings of divine knowh 
edge, power, joy, life and gloty with the cosmic existence of the gexk;^ 
pursued behind the sj'mbois of the material universe into those su¬ 
perior plane whkh are hiddeii from the physical sense and the ma¬ 
terial mentality. The crown of this synthesis was in the experience of 
the Vedic Rishis something divme, transcendent and hiissful in whose 
unity the increasing soul of man and the eternal divine fnUncss of 
the cosmic godheads meet perfectly and fulfil themselves. The Upani- 
shads take up this trowning experience of the earlier seers and make 
it their starcing^point for a high and profound synthesis of spiritual 
knowledge; they draw together into a great harmony all that had been 
seen and experienced by the inspired and liberated knowers of the 
.ptemal throughout a great and fruitful period of spiritual seeking- 
Ifhe Gita starts from this Vedanrie synthesis and upon the basis of its 
es^nrial Ideas builds another harmony of the three great means and 
powers^ Lo\^, Knowledge and Works^ rfirougb which the soul of man 
can directly approach and cast itself into the EtemaL There is yet 
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another, the Tantric,^ which though les subtle and spidtually pro¬ 
found, is e%'en more bold and forceful than the sj^nthesis of the Gita, 
—for it seizes even upon the obstacles to the spiritual life and com¬ 
pels them to become the m^ns for a richer spiritual conquest and 
enables us to embrace the whole of Life in our divine scope as the 
Liia^ of the Divine^ and in some directiom It is more immediately 
rich and fruitful, for it hrings forward into the foreground along ^^ith 
divine kno^vledge^, divine works and an enriched devotion of di^Tne 
Love:, the secrets aUo of the Hatha and Kaja Yogas, the use of the 
body and of mental askesis for the opening up of the divine life on 
all its planes, to which the Gita gives only a passing and perfunctory 
attention^ Moreover it grasps at that idea of the divine p^ecdbility 
of man, possessed by the Itishis but thrown into the background 
by the intermediate ag^, which is desdned to hU so large a place in 
any future synthesis of human thought, experience and aspiratlom 

We of the coming day stand at the head of a new age of develop¬ 
ment which must lead to such a nmv and larger $ynihc$is. We are 
not called upon to be orthodox Vedantins of any of the three schools 
or Tantrics or to adhere to one of the theistic rehgions of the past or 
tn entrench ourselves within the four comers of the teaching of the 
Gita. That would be to limit our$eIves and to attempt to Create our 
spiritual life out of the being, knowledge and nature of others^ of the 
men of the past^ instead of building it Out of our own being and 
potentialities. We do not belong to the past dawns^ but to the noons 
of the future. A mass of new material is lowing into us; we have not 
only to asrimilate the inJluences of the great theisdc religions of India 
and of the world and a recovered sense of the meaning of Buddhism, 
hut to take fuU account of the potent though litnited re^'^ebdoiis of 
modern knmvledge and seekings and, beyond that, the remote and 
dateless past which seemed to be dead in returning upon us with an 
effulgence of many luminous secrets long lost to the oonsdousness of 
mankind but now breaking out again from behind the veil All this 
points to a new, a very rich, a vast synthesis; a fresh and widely 
embracing hannonisadon of our gains is both an InteUectual and a 
spiritual necessity of the future. But just as the past ^mtheses have 

^ All the Puraoic nadidon, k must be ffmembeficd^ draws the ikhncss of its 
casttn^ from the Taatra. 

■ The ensmk Play. 
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those whidi pieceded then for thdr starting-point, so dso must 
that of the future, to be on firm ground, proceed from what the great 
h t Hr * of realised spiritual thought and experience in the past have 
given- Among them the Gita takes a most important place- 

Our object, then, in studying the Gita will not be a scholastic or 
afftdemjc^l scrutiny of iis thought; new to place its philosophy in the 
history of metaphysical speculation, nor shall we d^ with it in the 
of the analytical dialectician- We approach it br l^p and 
light and out aim must be to distinguish its essential and living mes¬ 
sage, that in it on which humanity has to seize for its perfection and 
its highest spiatiml wdlant- 
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THE DIVINE TEACHER 

The PECuUAffiTV of the Gita ^mong the great religious books of 
the world is that it does Dot stand apafE as a work by itself, the 
fruit of the spiritual life of a creative personality Uke Christ, Ma- 
botned or Buddha or of an epoch of pure spiritual searthing like the 
Veda and Upanishads, but is given as an episode in an epic history 
of nadans and their ^vars and men an^d their deeds and arises out of 
a otidcal moment in the soul of one of its leading personages face to 
f^ with the crowning action of his life, a work terrible, violent and 
sanguinary, at die point when he must either recoil horn it altogether 
or carry it through to Its tnexorahle compledorip It matters little 
whether or no, as modem f^iticism supposes, the Gita is a later com- 
positjon inserted into the mass of the Mahabharata by its author in 
order to invest its teaching with the authority and popularity of the 
great nadonal epic. There seem to me to be strong grounds against this 
supposition for which, besides, the evidence, extrinsic or internal, is 
in the Ust degree scanty and insufficient. But even if it it be sound, 
there remains the fact that the author has not only taken pains to iu- 
tETweave his work inextricably into the vast web of the larger poenit 
but is careful again and again lo remind us of the situatjon from 
which the teaching has arisen; he returns to it pitnnincntly, not only 
at the endk but in the middle of his profoundest phitasophical di^ 
quisidons. We must accept the insisieocc of the author and give its 
full importance to this recurrent preoccupation of the Teacher and 
the disdple. The teaching of the Gita must therefore be regarded not 
merely in the light of a geneial spiritual philosophy or ethical doc^ 
trine, but as bearing upon a practit^ crisis in the application of ethics 
and spirituality to human life. For what that crisis stands, what is the 
significance of the battle of Kimikshetra and its effect on Arjunas 
inner being, we have first tp determine if we would grasp the centra] 
drift of the ideas of the Gikl 


n 
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Very ob\^ou5ly ii gres^t body of the profoundest teaching cannot be 
built round an ordinary occurrence which has no gulfs of deep sug- 
gestion and faazardoits difficuliy behind its superheiat and outward 
aspects and can be governed well enough by the crdinacy everyday 
standards of thought and action. There are indeed three things in the 
Gita which are spiritually rigrubcant^ almost symbejic, topical of the 
profoundest relations and poblcms of the spiritual life and of human 
existence at its roots; they are the divine personality of the Teacher, 
his charucierisiic relations with his disciple and the occasion of his 
teaching. The teacher is God himself decoded into humanity, the 
disciple is the first, as we might say in modem language, the repre¬ 
sentative man of his age, closest friend and chosen instrument of the 
Avatar, his protagonist in an immense work and struggle the sectet 
purpose of vvhich is imknowm to the actors in it^ known only to the 
incarnate Godhead who guides it all from behind the vdl of his luir 
fathomable mind of knowledge^ the occasion is the violent crisis of 
that work and struggle at the moment w^hen the anguish and moral 
difficulty and blind violence of its apparent movements forces itself 
with the shock of a visible revetadon on the mind of its tepresenta- 
dve man and raises the whole question of the meaning of God in the 
world and the goal and drift and sense of bimiaii life and conducL 

India has from andent dines held strongly a belief in the reality 
of the Avatar, the descent into form, the revneladoii of the Godhead 
in humanity* In the West this belief has never ceally stamped itself 
upon the mind because it has been presented through exoicnc Chris- 
danity as a theological clogma ^vithout any roots in the reason and 
general consciousness and attitude tosvards life But in India it has 
grown up and persisted as a logical outcome of the Vodantic dew 
^ life and taken firm root in the consdousness of the race- All exist¬ 
ence is a manifestadoii of God because He is the only existence and 
nothing can be except as eitber a real figuring or else a figment of 
that one reality- Therefore every conscious being is in part or in some 
way a descent of the Infinite into the apparent finiteness of name and 
form. But it is a veiled manifestation and there is a giadadop between 
the supreme being* of die Divine and the consciousness shrouded 
partly or wholly by ignorance of self in the finite, Tlie conKlous em- 
bodi^ soul ^ is the spark of the divine Fire and that soul in man opens 

^ fwfl fe W'fl- 
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out to sdf-lnowledge as it develops out of ignomiice of self into self- 
being. The Divine also, pouring itself into the forms of the cosmic 
existence, is repealed ordinarily in an efflorescence of its povvers, in 
energies and ixiagnitudes of its knowledge^ love^ jo}% developed force 
of in degrees and faces of its divjiuty. But when the divine 

Consciousness and Power, taking upon itself the human form and 
the human mode of action, posse^es it not only by powers and mag¬ 
nitudes, by degrees and outward faces of itself but out of Its eten^ 
self-knowledge;, w^hen the Unborn knows itself and acts in the frame 
of the mental being and the appearance of birth, that is the height of 
the condidotted manifestation; It is the full and consdous descent of 
the Godhead, it is the Avatar. 

The Vaishnava form of Vcdantkm which has laid most stress upon 
this conception expresses the relation of God in man to man in God 
by the double hgiire of Naia-Narayana, associated historicaDy with 
the origin of a religious school very similar in its doctrines to the 
teaching of the Gita. Nara is the human soul which, eternal com¬ 
panion of the Divine^ £nds itself ordy when it awakens to that com¬ 
panionship and begins^ as the Gita would say^ to live in GtxL Nara- 
yana is the divine Soul always present in our humarnty, the secret 
guide, friend and helper of the human being, the T-ord who abides 
within the heart of creatures'* of the Gita; w'hen within iis the veil 
of that secret sanctuary is withdrawn and man speaks face m face 
with God, hears the divine voice, receives the divine light, acts in the 
divine power, then beconics possible the supreme uplifting of the 
embodied human conscious-being into the unborn and etemak He 
becomes capable of that dwelling in God and giwng up of his whole 
consciousness into the Divine which the Gita upholds as the best or 
highest secret of things, uttfmumt rohnsyont. WTicn this etcrnd divine 
Gonsciousoess always present in every human beings this God in man, 
takes possession partly * or wholly of the human consciousness and 
becomes in visible human shape the guide^ teacher, leader of the 
world, not as those who Ihing in their humanily )^t feel something 
of the power or light or love of the divine Gnosis informing and con¬ 
ducting them* but out of that divine Gnosis itself, direct from its 
central force and plenitude, then we have the manifest Avatar. The 

* Oh-Bitiiiiya, die Avstu of rVsjciiyA, is sffid to have heen ihns or con- 
siCHiMlly occupied by the divine Cotucimisneu and Power. 
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injier Divinity is tbc irtctnal A^-atar in mmi die human manikstatlon 
is its sign and development in the external 

When wft thtis undetstand die conception of A\*atarhtXKh we see 
that whether for the fundamental teaching of the Gita, our present 
5ubjectp or for spiritual life generally the ottema] aspect has only a 
secondary importance. Such contravosies as the one that has mged 
in Europe nvet the Instoiidty of Christ, would seem m a spiritually- 
minded Indian largely a wnstc of time; he would concede to it a con¬ 
siderable historical, but hardly any religious importance; for what does 
it matter in the end whether a Jesus son of the carpenter Joseph tvas 
actually boni in Wazareih or Bechlchcm, lived and taught and was 
done to death on a real or trumped-up chaigc of sedirion, so long as 
we can know by spiritual experience the inner Christ, live uplifted 
in the light of his teaching and escape from the yoke of the nalural 
Law by that atonement of man with God of w'hich the crucifixion is 
the symbol? If the Christ, Gcd made man, lives within our spiritual 
beings it ivould seem to matter Utile whether cr not a son of Mary 
physically lived and suffered and died in Judea. So too the Krishna 
who matters to us is the eternal incarnation of the Divine and not 
the historical teacher and leader of men. 

In seeking the kernel of the thought of the Gita we need, there¬ 
fore, only concern ourselves with the spiritual significance of the 
human^vine Krkhna of the Mahahharata who is preserited to us as 
the teacher of Arjuna on the haitle-fleldi of Kurukshelra+ The historical 
Krishna;, no dDuhtji existed* We meet the name first in the Chhan' 
dog^^a Upanishad where all we can gjathcr about him is that bo w^as 
w*^-known in spiritual tradition as a knower of the Brahman, so well- 
known indeed in bis personality and the circumstances of his life 
that it sufficient to lefer to him by the name of his mother as 
Krishna son of Devaki for all to understand who was mcanL In the 
same LIptanishad we find metUiDn of King Dhritarashtra son of Vkhi- 
traviiya, and since tradition associated the two together so closely 
that they are both of them leading personages in tlic action of the 
Mahabharata, we may fairly conclude that \hny were actually con- 
tempotaries and that the epic is to a great extent dealing with hiS' 
torical characters and in the war of Kurukshetra with a historical oc¬ 
currence imprinted firmly on the memory of the race* We know too 
that Krishna and Arjima were the object of religious worship in the 
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pre^llhristian OTiturtes; and there is some reason to jsuppo^e that they 
™re so m connetdon with a religious and pbilosophical tradition 
from which the Gita may have gathered many of its elements and 
even the foimdadon of its sjmthesls of knowledge^ de^t^tion and 
workSp and per^haps ako that the human Krishna was the foimderr te- 
storer or at the least one of the early teachers of this school The Gita 
may well in spite of its later form represent the outtornc in Indian 
thought of the teadiing of Krishna and the ca^nnection of that teach¬ 
ing with the htstorica] Krishna, with Arjuna and with the ^var of 
Kunikshetra may he something more than a drajnadc fiction. In the 
Mababharata Kdshna is represent^ both as the histodcal character 
and the Avatar; his worship and Avatarhood must therefore have 
been well established by the time—apparently from the fifth to the 
first centuries B.Q—when the old story and poem Or epic tradition of 
the Bharatas tool its present fonm. There is a hint also in the poem of 
the story or legend of the Avatar's early life in Vrindavan which, as 
develop^ by the Puranas into an intense and povvorful spiritual sym¬ 
bol, has exercised so profound an influence on the rshgious mind of 
India. We have also in the Hnrivansha an account of the iife of 
Krishna^ vtry mddendy full of legends, which perh^p formed the 
basis of the Puranic accounts. 

But all this, though of considerable historical importance^ has none 
whatever for our present purpose* We are concerned only with the 
figure of the divine Teacher as it is presented to us in the Gim and 
wath the Powder for which it there stands in the spiritual illumination 
of the human being. The Gita accepts the human A^'alafhood; for 
the Lord speaks of the repeated, the constant ^ manifestation of the 
EHrine in hu^l^itv^ when He the eternal Unborn assumes by His 
Maya, by the power of the infinite Consciousness to dothe itself 
apparently in finite fomis^ the conditions of becoming which we call 
birthr But ft is not this upon which stress is laid, but on the transcend¬ 
ent, the cosmic and the internal Disioc; it is on the Source of all 
things and the Master of aU and on the Godhead secret in man. It is 
this internal divinity who is meant \vheii the Gita speaks of the doer 
of violent Asuric austerities troubling the God within oc of the sin of 
those who despise the Divine lodged in the human body or of the same 
Godhead destroying our ignorance by the blazing bmp of knowledge- 

"tah^nJ tuc jartmmi. . .. ,safnhhava«n yiige* 
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Ic is then the eternal Avatar, this Ck>d m man, the divine Gi^nsdous- 
ness always present in the huinan bdng who manifested in a visible 
form speaks to the human soul in the Gitap illumines the meaning 
of hfe and the secret df divine action and it the light of die 
divine knowledge and guidance and the assuring and fortifying word 
of the Master of e^tence In the hour when it comes face to face with 
the painful mystery of the world. This is what the indjan ielig;ious 
eonsdousness seeks to make neat In itself in whatever form^ whether 
in the symbalk human image it enshrines in its temples or in the wor¬ 
ship of its Avatars or in the de^'otion to the human Guru through 
w'hom the voke of the one tvorld-Teacher makes itself heard 
Through these it strives to awaken to that inner voice, unveil that 
form of the Formless and stand face to face with that manifest divine 
Pmver, Love and Knowledge* 

Secondlyp there is the typical, almcst the symbolic significance of 
the human Krishna who stands behind the great action of ihe Ma- 
habharata^ not as its hero, but as its sacret cemre and hidden guide* 
That action Is the action of a whole world of men and nations, some 
of whom have come as helpers of an effort and result by which they 
do not personally pioHtp and to these he is a leader, some as its oppo¬ 
nents and to them he also Is an opponent, the baffler of dieir designs 
and their slayer and he oven to some of them an instIgaEor of 

all evil and destroyer of their old order and f arm li ar w^orld and secure 
conventions of virtue and good; some are representatives of that svhich 
has to be fulfilled and to hem he is counsellor, helpetp friend. Where 
the action pursues jis natural course or the doers of the work have to 
suffer at the hands of its enemies and undergo the ordeals which 
prepare them for mastery^ the Avatar is unseen or appears only for 
occasional comfort and aid, hut at every crisis his band is felt, yet in 
such a %vay that all imagine themselves to be the protagonists and 
even Arjuna, his nearest friend and chief Instrumcntp does not per¬ 
ceive lhat he is an instrument and has to confess at last that all the 
while he did not really know bis divine Friend* He has received 
CDunscl from his wisdorrip help from his power, has loved and been 
lovedt has c^'Cn adon^ without understanding his divine nature^ but 
he has been guided like all otlien through his own egoism and the 
counselp help and direction have been given in the language and 
received by the thoughts of the Ignorance. Lfnti] the moinonl when 
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all has been piuhccl (d the tenible i^e of the struggle on the field 
of Kurukshetra and the Avatar stands at last, still not as fighiei!, but 
as the charioteer in the battle-car which carries the destiny of the fight, 
he has not revealed Himself even to those whom he has choseiL 
Thus the figure of Krishna becomes, as it were^ the symbol of the 
divine dealings with humanitj'f Through our egoism and ignorance 
we are rnoved, thlnldng that we are the doers of the \voikt v'aundng 
of ourselves as the real causes of the result, and that w^hich moves us 
we see only occasionally as some vague or even some human and 
earthly fountain of knowledge, aspiration, force^ some Principle or 
Light or Pow'er which we acknowledge and adore without knowing 
tvhat it is until the occasion arises that forces us to stand arresicd 
before the Veil- And the acdon in which this diiiine figure moves is 
the whole svide action of man in life, not merely the inner life, bm 
all this obscure course of the world wlilch we can judge only by the 
twilight of the human reason m it opens up dimly ^fore our im- 
certain advance the little span in Front* This is the distinguishing 
Feature of the Gita that it is the culmmatiDn of such an action which 
gives rise to its teaching and assigns that prominence and bold reUef 
to the gospel of works which it enunciates with an emphasis and force 
we do not find in other Indian Scriptures* Not only in the Gita, but 
in orher passages of the Mahabharata we meet with Krishna dedaring 
emphatically the necessity of action, but it Is here that he reveals its 
secret and the divinity behind our works. 

The symbolic companionship of Arjuna and Krishna, the human 
and the divine soul, is expressed dseivhere in Indian thought, in the 
heavenw-ard journey of India and Kutsa seated in one chariot^ in 
the figure of the two birds upon one tree in the Uponishad, in the 
twin figures of Nara and Narayana^ the seers who do t^pasya together 
for the knowledge. But in all three it is the idea of the divine knowl¬ 
edge in Avhich, as the Gim says^ all action culminates that is in view; 
here it is instead the action which leads to that knowledge and in 
tvhich the divine Knovver figures Himsclh Arjuria and Krishna, this 
human and this divinCp stand together not as seers in the peaceful 
hermitage of meditation^ hut as fighter and holder of the reins in the 
clamourous fields m the midst of the hurding shafts, in the chariot of 
battle* The Teacher of the Gita is therefore not only the God in man 
who unveils Himself in the world of knowledge, but the God in man 
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wbiO moves ottr whole wodd oE actio-ii, by and for whom all our hi*- 
nunitv exists and struggles and labours, towards whom aU human 
life travels and progresses. He is the seciet Master of works and sac¬ 
rifice and the Friend ol the human peoples. 
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S ucH THEN k the divine Teacher of the Gita, the etEmal Avatar^ 
the Divine who has descended into the human consciousness, the 
Lord seated within the heart of all beings He who guides From be^ 
hind the veil aJl our thought and action and hearts seeking even as 
He directs from behind the veil of visible and sensible forms and 
Forces and tondendta the great ufiiversal action oF the world which 
He has manifested in His own being. All the strife of our upwmd 
endeamtir and seeking hnds its culmination and ceases in a satisGed 
FulGlmcnt when w^c can rend the veil and get behind our apparent 
self to this real Sdf, can realize our whole being in this true Lord 
of oitr being, can give up our personality to and into this one teal 
Person, merge our cver-dispersed and ever-converging mental aedvi- 
des into His plenary light, oSer up our errant and struggling will and 
energies into His vast, lutnincus and undivided WUJh at once 
nounce and sadsfy aH our dissipated outward-moving desires and emt> 
dons in the plenitude of His self-existent Bliss^ This is the world'^ 
Teacher of whose eternal knowledge all other highest teaching Is but 
the various leBectron and pardal wonk this the Voice to which the 
hearing of Our soul bas to awaken^ 

Arjuna, the disdpU who receives his inidadoa on the battle-helth 
ts a ccFunterport of this conception^ he k the type of the struggling 
human soul who has not yet received the knowledge, but has grown 
fit to leodye it by acnon in the world in a close companionship and 
an inereasing neame^ to the higher and divine Self in humanity. 
There is a method of explaining the Gita in which not only this 
episode but the whole iVlababharata is turned into an allf^ory of the 
inner life and has nothing to do with our outward human life and 
acdon^ hut only with die battles of the soul and the powers that strive 
within us for possession. That is a view which the general character 
and the actual language of the epic does not justify and« If pressed, 
would turn the straightforward philosophical language of the Gita 
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inR) a constant, laborious and somewhat puerile mysdfiearion. The 
language of the Veda and part at least of the Putanas is plainly sym- 
bolic, full of figutes and ooncreie representations of things that lie 
behind the veil, but the Gita b written in plain tenns and professes 
tn solve the great ethical and spiritual difEiculties which the life of 
man raises, and it will not do to go behind this plain language and 
thought and wrest them to the service of our fancy. But there is this 
much of truth in the view, that the setting of die doctrine though not 
symbolical, is certainly tj-pical, as indeed the setting of such a dis- 
course as the Gita must necessarily be if it is to have any relation at 
all with that which it frames, Arjuna, as we have seen, is the repre¬ 
sentative man of a gteal wtitld-stfuggle and divindy-guided movement 
of men and nations; in the Gita he typifies the human soul of acdon 
brought face to face through that action in its highest and most vio¬ 
lent crisis with the problem of human life and its apparent incom¬ 
patibility with the spiritual state or even with a purely ethical ideal 
cf perfection. 

Arjuna h the fighter in the chariot with the divine Krishna as his 
charioteer. In the Veda also we have this imagp of the hiunan soul 
and the divine ridiog in one chariot through a great battle to the 
of 3 high aspiring effort. But there it is a pure figure and symbol. 
The Divine is there India, the Master of ie World of Light and 
Immortality, the power of divine knowledge which descends to the 
aid of the human seeker battling with the sons of falsehood. darkrM», 
limitation, mortality; the batdc is with spiritual enemies who bar the 
way to the higher world of our being; and the goal is that plane ci 
vast being resplendent with the light of the supreme Truth and up¬ 
lifted to the consdous immortality of the perfected soul, of which In- 
dra is the master. The human soul is Kutsa, he who constantly ^ks 
the secr-knowlcdge, as his name unplies, and he is the son of Arjuna 
or r\rjuni, the White One, child of Switia the White Mother, be i$, 
that is to say, the sattvric or purified and light-filled soul which is open 
ta the unbroken glories of the divine kncnA'ledge. And when the 
chariot reaches the end of its journey, the own home of India, ^ 
human Kulsa has gmwn into such an exact likeness of hk diviM 
companion that he can only be distinguished by Sachi, the wife 
of India, because she is “mith consdous, ’ The parable is m-idcntly 
of the inner life of man; it is a figure of the human growing into 
the likeness of the eternal divine by the inaeasing illuminaUqn of 
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Knowledge, But the Gita starts from acdoa and Arjiina is the man 
of action and not of knowledge, the fighter, ne^-er the sr^f or the 
thinker. 

From the beginning of the Gita this chairacteristic tempcramerit of 
the disdplc is clearly indicated and it is maintained throughout It 
becomes first evident in the tnanner in which he is awakened to the 
sense of what he is doings the great slaughter of which he is to be the 
chief instrument, in the thoughts which immediately rise in him, in 
the standpoint and the psychological motives which make him recoil 
from the whole terrible catastrophe. They are not the thoughts, the 
standpoint, the motivts of a philosophical or even of a deeply reflec¬ 
tive mind or a spiritual tempfirtimeTit confronted with the same or a 
similar problem- They are thosSj as we might say* of the practical or 
the pragmatic man^ the emotional, sensational, moral and intelligent 
human being not habituaied to profound and original reflection or any 
sounding of the depths, accustomed rather to high but fixed standards 
of thought and action and a confident tieading through all vicissitude$ 
and difficulties^ who now Ends aU his standards failing him and all 
the basis of his confidence In himself and his life shorn away fiom 
under him at a single stroke. That is the nature of the crisis which 
he undergoes. 

Arjuna is, in the language of the Gita, a man sub}ett to the action 
of the three gunas or modes of the Natune-Force and habituaied to 
moT^'e uncjucstioningly in that field, like the generality of men+ Fie 
justifies his name only in being so far pure and sattvvic as to be gov¬ 
erned bv^ high and clear pnnciplfifi and impulses and hahitually con¬ 
trol his lois'er nature by the noblest Law which he know's. He is not 
of a riolenl Asuric disposition, not the slave of his passions, but has 
been trained to a high calm and self-con trol+ to an unswerving pei’^ 
forma nee of his duties and firm obedience to the best prinaples of the 
time and society in which he has lived and the religion and ethics to 
which he has been brought up. He is egoistic like other men, hut with 
the purer or sattwic egoism w^hich regards the moral law and society 
and the claims of others and not only or predominantly his own in¬ 
terests, desires and passions- He has lived and guided hicEaself by the 
Shastia, the moral and soda! code* The thought which preoccupies 
him, the standard which he obeys is the dhamujj that collective In¬ 
dian conception of tlic religions, social and moral rule of conduct, 
and especially the rule of the station and function to which he be^ 
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iongs, he the Kshatriya, the high-irunded, self-govemcd^ chivdtous 
prince and w:OTior and leader of Aryan men, Fotfmving always thii 
rule, coDidous of virttie and right dealing he has trat elled $q fox and 
finds ^ddenly that it has led him to become the protagprusl of a 
terrific and unparalleled slaughter, a monstrous civil war involvtng 
all the cultured Aryan nations whidi must lead to the complete de^ 
strucdon of the dower of their manhood and threatens their ordered 
civilisation with chaos and cdtlapse. 

It is typical again of the pragmatic man ihat it is through kb sm- 
nations diat he awakens to the meaning of his action. He has asked 
his friend and charioieer to place him between the iwo armiest not 
with any pmfoundcf idffii, but w^ith the proud mtendpn of view'ing 
and looting in ihe face these myriads of the champions of unright- 
eousn^ whom he has to meet and consjuer and slay "in this boDday 
of fight " so that the right may prei^ail. It is as he ^2es that the rev^ela- 
tion of the meamng of a dvil and domestic war comes home to him, 
a war in which not only men of the same race, the same nafion^ the 
same clan, but those of the same family andi hansehold stand upon 
opposite sides^ All whom the social man holds most dear and sacred^ 
he must meet as enemies and slay^—the worshipped teacher and pre¬ 
ceptor, the oid friend^ comrade and oompanjpn in arms, grandsires, 
uncles, those who stood in the rtlation to him of father* of son, of 
grandson, connections by blood and connections by marriage,—all 
these social ties have to be cut asunder by the sword. It is not that 
he did not knotv these things before^ but he has never realised it all; 
obsessed by his claiiss and ^vrongs and by the principles of hb Ufe^ 
the struggle for the right, the duty of the Kshatriya to protect jusdee 
and the law and fight and beat down Injustice 3nd lawless violence^ 
he has neither thought out deeply nor fek it in his heart and at the 
core of hts life* And now it is shown to hb vision by the divine 
charioteer* placed sensattonaUy before his eyes, and comes home to 
him hJte a blow delivered at die very centre of his sensational, rital 
and emodorial being. 

The first result is a violent sensational and physical crisis which 
produces a dis^ist of the action and its matorial objects and of life 
itself. He rejfectg the vital aim pursued by egobtie humanity in its 
actionp—happjnc^ and enjoyment^ he rejects the vital aim of the 
Kshacriya* victory and mie and power and the government of men* 
UTuit after all is this fight for justice when reduced to its pracrical 
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»nns> but just this, a £gbt for the iuticiests oF himselF, his biotheis 
and his party, for possession and enjoyment and ruJe? But at such a 
cost these things aic not tvotth having. For they are of no t'due in 
themselves, but only as a means to the tight maintenance of sodal 
and national life and it is these very aims that in the person of h|s 
fcin and liis race be is about to destioy. And then comes the ciy of the 
These are they for nbose sale life and happiness am de¬ 
sired, our "own people.” Who would consent to slay these for the 
salce of all the earth, or even for the kingdom of the three worlds? 
What pleasure can there be in life, what happiness, what sadsfacdon 
in oneself after such a deed? The whole thing is a dreadful sin,—for 
now the moral sense awakens to justify the tev-olt ti the sensadons 
and the emotions. It is a sin, there is no right nor justice in mutual 
slaughter; especially are those who are to be slain the natural objects 
of reverence and of love, those without whom one would not care to 
Lve, and to riobte these sacred feelings can be no virtue, can be 
nothing but a heinous crime. Granted that the offence, the aggression, 
the first sin, the crimes of greed and selfish passion which have 
brought things to such a pass came from the other side- yet armed 
resistance to wrong under such dreumstances would he itself a sin 
and Crime worse than theits because they are blinded by passion and 
unconscious of guilt, while on this side it would be with a clear sense 
of guilt that the sin would be CDmirntted, And for w-hat? For the 
maintenance of family morality, of the soda! law and the law of the 
nation? These are the verj’ standards that will be destioyod by this 
dvil war, the family itself will be brought to the point of annibilation, 
corruption of morals and loss of the purity of race will be engendered, 
the eternal laws of the race and moral law of the family will be de¬ 
stroyed. Ruin of the mce, the collapse of its high traditions, ediical 
degradation and hell for the authors of such a crime, these ate the 
only pactical results possible of this monstious dsil strife. ‘There¬ 
fore," cries Arjuna, casting down the divine bow and inexhaustible 
quiver given to him by tbc gods for that tremendous hour, "it is 
mote for roy welfare that the sons of Dhritarashtni anned should slay 
me unarmM and unresisting. I will not fight. 

The character of this inner crisis is therefore not the questioning 
of die drinker; it is not a recoil from the appearances of life and a 
turning of the eye inward in search of the truth of things, the teal 
meaning of existence and a solution or an escape from the dark riddle 
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of the wotIcL It is iJio sensAtiorLal^ emodoml and moral icvdt d the 
man hjiherm satisfied ivjih aodon and m cunent standards who hnds 
himself cast by them into a hideous chaos where they are in violent 
confiict mth each other and with themselves and there h no moral 
standing-ground left, nothing to lay hold of and walk by^ no dh&mwJ 
That Iw the soul of action in the mental being is the worst posable 
crisis, failure and ot^erthrow. The retook itself is the most elmtental 
and simple possible; sensationally^ the elemental feeling of hoimtj 
pitj^ and disgust; vitally, the loss of attraction and faith in the recog¬ 
nised and familiar objects of action and alms of life; emotionally^ the 
recoil of the ordinary feelings of sodal man^ affection, revcfence, de¬ 
sire of a common happiness and satjsfacdon, from a stem duty out¬ 
raging them all; morally, the elementary sense of sin and hell and 
rejection of ^"blood'Stajned enjoyments”; practically, the sense that 
the standards of action have icd to a result which destroys the practical 
aims of action^ But the whole upshot is that all-embracing inner 
bantruptcj^ which ^\rjuna expresses when he says that hU whole 
conscious being, not the thought alone but heart and vital desires 
and all, are utterly bewildered and can find nowhere the dlmraui, 
nowhere any valid law of acrion- For this alone he takes refuge as a 
disciple wilh Krishna; give me, he pmctically asks^ that which I have 
lost, a true law^ a dear rule of actiont a path by which I can again 
confidently waiL He does not ask for the secret of life or of the worlds 
the meaning and purpose of it all* but for a dfiarma. 

Vet it is precisely this secret for which he does not ask* or at least 
so much of the knowledge as b necessary to lead him into a higher 
life^ to which the divine Teacher intends to lead thb disaple; for he 
means him to give up all dhanwos e?ccept the one broad and vast rule 
of hving consciously in the Divine and acting from that consdousness. 
Therefore after testing the completeness of his revolt from theordiriary 
standant of conduct, he proceeds to tell him much that has to do 
with the state of the soul, but nothing of any outward rule of action^ 
He must be cfjual in sonl> abandon the desire of the Fruits of work, 
rise above his intellectual notions of sin and virtue^ live and act in 
Yoga with a mind in Samadhip finnly fixed, that is to say, in the 
Divine alone, Arjuna is not satisfied: he wishes to know how the 
change to thb state will affect the outward action of the man, what 

’ DlioTFru meam litcaiJly ihiit wbkh titan lays hald of apd which holds things 
tggcihcr, ihe bw, the ponn, the mlp of cutuic* actioa and liFe^ 
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reslilt it will have on tis speech^ tiis iwvements, h!s what 

differewre it will make in this acting* living human being. Krishna 
persists merely in enlarging upon the ideas he has already brought 
fomardp on the soul-state behind the action* not on the action iisdh 
ic is the £?cecl anchoring of the intelligence in a aato of desireless 
equality that is the one thing needed^ Arjuna hicahs out impatiently^ 
—for here is no rule of conduct such as he sought* but ra^er, as it 
seems to him, the negation of all action*—'If thou boldest the intelU- 
gcncc to he than action* why then dost thou appoint me to 

an action terrible in its nanire? Thou beivLlderest my understanding 
with a mingled word: speak one thing decisively by Avhith 1 can 
attain to what is the best" I t is always the pragmadc itum who has no 
value for metaphysical thought or for the inner life except when they 
hdp him to his one demand, a dhamm^ a law of life in the w^rld 
or, if need be* of leating the w^orld; for that too is a decisii^e actjou 
which he can understand. But to Ihe and act in the world* yet be 
above it, this Is a "mingled” and confusing word the sense of w^hich 
he has no padenoe to graspF 

The test of Arjuna's questions and utterances proceed Erom the 
same temperament and character. W^en he is told that once the soul- 
state is assured there need be no apparent change tu the aedgn, he 
must act always by the law* of hi$ nature, even if the act iteelf seem 
faulty and deficient oompared with that of anothei kw than lii$ own, 
he is trouble. The nature! but what of this sense of sin in the aedan 
With ^vhicb he is preoccupied? is It not this very nature w^bich drives 
men as if by force and ei- en against their better will into rin and 
guilt? His practical intelligence is haffied by Krishna's assertion that 
it ivas he who in ancient times revealed to Vivasvau this Yoga, since 
lost, which he is now again revealing to Axjuna* and by his demand 
for an eitplanation be prov^okos the famous and oft-quoted statemenE 
of Avatarhood and its mundane purpose. He is perplexed by the 

wnrds in w'hich Krishna continues to reconcile acrion and renunda- 
tinn of action and asks once again for a decish^ statement of that 
which is the best and highest, noc this ^'mingled” u'oid. WTicn be 
realises fully the nature of the Yogi which he is bidden to mnbnice* 
his pragmatic natine accustomed to act from mental wdll and prefer¬ 
ence and desire is appalled by its difficulty and he asks wh^t is the 
end of the soul which attempts and fails, whether It does not lose 
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boch this life of hitman activity and thought and cuudan which ti 
has left behind and the Brahmic oonsdousness to which it aspires and 
falling from both perish like a dissolving doud? 

When his doubts and perpleiiries are resolved and he knmvis that 
it is the Divine which must be his bwp he again and always at 
such clear and decisive knowledge as will guide him practicatly to 
this sotnee and this mle of hts future action. How is the Divine to 
be distinguished among the various states of being which constitute 
our ordinaiy eseperience? What are the great manifestatioiis of its 
self-energy in the world in which he can recognise and realise it by 
meditation? May he not see ei-en now the divine cosmic Form o[ That 
which is actuaUy speaking to him through the veil of the human 
mind and body? And his ejuestions demand a dear distinctkitt 
between lenunciadon of works and thb subtler renundadon he is 
asked to prefer; the actual difference between Pumsha and Ptakriri, 
the Field and the Knovver of the Field, sp important for the practice 
of d-csineless action under the drive of the divine Wili^ and finally a 
dear statement qf the practical operatioiis and results cf the three 
modes qf Prakriti which he is bidden to surmount- 

Tq such a disdpic the Teacher of the ClU gives bis dhinc teaching. 
He seizes him at a moment of his psychological development by 
egoistic action when all the mental^ moraip emotional values of the 
ordinary egoistic and soclat life of man have collapsed in a sudden 
bankruptcy^ and he has to lift him up out of this lower life into a 
higher consciousness^ out of ignorant attachment to acrion into that 
which transcends^ yet originates and orders action, out of ego into 
Self, out of life in mindp vitality and body into that higher nature 
beyond mind which is the status of the Divine. He has at the same 
tiTne to give him that for which he asks and tor which he is Inspired 
to seek by the guidance within him, a new* Law of life and action 
high above the insulBdent rule of the ordinary human existence with 
its endless conflicts and opposlrions, perplexities and illusory ceftain-* 
ties, a higher La%v by which the soul shall be free from this bondage 
of works and yet powerful to act and conejuer in the vast liberty of its 
divine being. For the action must be performed^ the world must fulfil 
its cycles and the soul of the human being must not tum back in 
Ignorance from the work it is here to da The whole couise of the 
reaching of the Gita is detetmined und directed, even in its widest 
wbedings, towards the fulfilment of these three ofajectv 
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W ^ow the divine Teacher^ wc see the human disciple; it rfr 
mains to form a clear coucepdon of ihe doctrine. A clear egneepdon 
fastening upon the essendal ideai the central heart of the teaching is 
espedally necessary here because the Gita with its rich and many^ 
sided thought, its sj'nthetical grasp of diEerent aspects of the spiritual 
life and the fiuent u>indJng modon of its argument lends it^lf^ even 
mote more than other scriptures, to onesided Tn^presentadons born 
of a partisan intellectuality. The unconscious or hBif-cousdous ^sTest- 
ing of Let and \TOrd and idea to suit a preoonceiv'ed notion or the 
doctrine Of principle of one's prefereTice is recognised by Indian logi- 
dans as one of the most Fmit^l sources of fallacy; and it is perhap 
the one which it is most difEcuIt for even the most consdendous 
thinker to avoiiL For the human reason js incapable of always playing 
the detective upon itself in this respect; it is its veiy nature to seize 
upon some partial conclusion, idea, prindple, become Its par don 
and make it the key to all truiL and it has an inhnite faculty of 
doubling upon itself so as to avoid detecting in its operations this 
necessary and cherished weakness. The Gita lends itself easily to this 
kind of error, because it is easy^ by throwing particular emphnris on 
nue of iis aspects or even on some salient and emphatic text and 
putting all the rest of the rnghteen ehapteis into the l^ckground or 
making them a subordinate and auxiliary teachings to turn it into a 
partisan gf our own doctrine or dogma. 

Thus, there are those who make the Gita teach, not wgrks at all, 
but a disdplJne of pmpamdon for renouncing life and works^ the 
indifferent performance of prescribed actions or of whatever task may 
lie ready to the hands, bctf^mes the mrans, the discipline; the £n^ 
renunciation of life and works is the sole real obyecc It Is quite easy 
to justify this view by citations from the tx)ok and by a certain ar- 
rangement of str^ m following out its argumeutt especially if we 
shut our eyes to the pecuhar way in which it uses such b word as 
sannydsa^ renundadon; but it is quite impassible to persist in this 
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View on an imparda) n^ading in face oF the continual assErtion to the 
very end that action should be preferred to inaction and that superior^ 
jty lies wtli the true, the inner renmimdon of desire by equality and 
the giving up of works to the supreme Purusha- 

Others again speak of the Gita as if the doetdne of det'otion 
its whole teaching and put in the background its monistic eletuenls 
and the high place it gives to quktisde immergence in the one self 
of all. And undoubtEdly is emphasis on devotion, its insisience on 
the aspect of the Divine as Lord and Purusha and its docutne of the 
Punishottamar the Supreme Being who is superior both to the muta¬ 
ble Being and to the Immutable and who is what in His relation to 
the world vv'e know as God, me the most striking and among the most 
vital elements of the Gita. Stilh this Lord is the Self in whom all 
knowledge culminates and the Master of sacrifice to whom all works 
lead as well as the Lard of Love into w'hose being the heart of dev^ 
tion enters, and the Gita preserves a perfectly equal balance, empha¬ 
sising now knowledgp, now W'orks, now devodon, but For the purposes 
oF the immediate trend of the thought, not with any absolute separate 
ptrference of one over the otheiSu He in whom all thtee meet and 
become one. He is the Supreme Being, the Pumshottama. 

But at the present day, since in fact the modern mind began to roc- 
c^nise and d^ at all with the Cita, the tendency is to subordinam its 
elements of knowledge and devotion, to take advantage of its con¬ 
tinual insistence on action and to find in it a scripiute of the Karma- 
}oga, a Light lending us on the path of action, a Gospel of Works. 
Undoubtedly, the Gita is a Gospel oF Works, hut of works which 
culminate in knowledge, that is, in spiritual realisation and quietude, 
and of works motived by devotion^ that is, a conscious surrender of 
one's whole self first into the hands and then into the being of the Su¬ 
preme, and not at all of works as thc)' are understood by the modem 
mind, not at all an action dictated by egoistic and altruistic, by per- 
sonaL social, humanitamn motives, principles, ideals. Yet this is 
what prr^ent'day interpretations sock to make of the Gita, Wc arc 
told condnually hf many authoritative voices that the Gita, opposing 
in this the ordinary ascedc and quictlsu'c tendency of Indian thouglw 
and spiritijality^ proclaims with no uncertain sound the gospel of 
human action^ the ideal of disinterested performance of social duties 
nay, even^ it would seem, the quite modem ideal of social service. 
To all this I can only reply that very patently and even on the very 
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surface of it die Gita docs nothing of the kind and that this is a 
modem misleading^ a reading qf the mndem zniiid into an ancient 
book, oF the pfesent-day European or Europeanised intellect into a 
thoroughly antique^ a thoroughly Oriental and Indian teaching. That 
which the Gita teaches is not a human^ but a di^onc action; not the 
perfoimance of social dudest but the abandonment oF all -other stand¬ 
ards of duty or conduct for a selQess performance of the divine will 
working through our nature; not social service, but the aedpn of the 
Best^ the God-possessed, the Master-men done impersonally For the 
sake of the world and as a sacrifice to Him who stands behind man 
and Nature* 

In other words, the Gita h not a hook of practical ethics^ but oF the 
spiritual lif^ The modern mind is just now the European mind, such 
as it has become after having ab^doned not only the philosophic 
idealism of the highest Gr^eco-Roinan culture from which it istartod, 
hut the Christian devotionaltsm of the Middle Ages; these it has re¬ 
placed hy Of cnmsmuied into a practical idealism and social, patriotic 
and philanthropic dei'otion. It has got rid of God or kept Him only 
for Sunday use and erected in His place man as its deity and society 
as its visible idol. At its Ixst It is practical, ethical, social, pragmatic, 
altruistk^ humamtaiian. Now aU these things are goodp are especially 
needed at the present day, are part oF the divine Will or they would 
not have become so dominant in humanity* Nor is there any reason 
why the divine man, the man vvho lives in the Biahmie CDn^iousnes$> 
in the God-being should not be all oF these thin^ in his action; he 
will be, if they^ arc the best ideal of the age, the Yugadhamna, and 
there is no yet higher ideal to be established, no great radical change to 
be effected- For he is, as the Teacher points out to his disciple, the 
best who has to set the standard for others^ and in fact Arjuna i$ called 
upon to live according to the highest ideals of his age and the prevail¬ 
ing culture, but with knowledge^ with understanding of that which 
lay behind, and not as ordinary men. a following of the meiely 
outward law and rule. 

But the point here is that tlic modern mind has exiled from its 
practical modve-power the two essential things, God or the Eternal 
and spirituality or die Cod-stale^ which arc the master conceptions of 
the Cits. It lives in humanity only and the Gita wou\6 have us live 
In God, though for the world in God; in its life, heart and intellect 
only^ and die Gioi would have us live in the spmq in the mutable 
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Bemg who is ^ail cneaturcsi'* die Cita would have us live sko id 
the Immutable imd the Supreme, in the changing maich of Time, 
and the Gita would have iis live in the Eternal. Or if these higher 
things are now beginniDg to be vaguely entnsaged, it is only to make 
them subsemenc to man and society; but Gcxl and spirituality exist 
in their own right and not as adjuncts. And in practice the lower in 
us must learn CO exist for the higher* in order that the higher also may 
in us consciously exist for the lower^ to draw it ncacec to its Q\vn 
altitudes. 

Therefore It is a mistake to interpret the Gita from the standpoint 
of the mentality of today and force it to teach us the disiruetested 
performance of duty as the highest and all-sufficient law, A little 
consideration of the situation with which the Gita deals will show us 
that tins could not be its meaning. For the whole point of the teach- 
ingj that from w^hich itaiis^p that which compels the disciple to seek 
the Teacher^ is an inextiicahle clash of the ^’axieus related conceptions 
of duty ending in the colbpse of the whole useful inicllcctu^ and 
moral edifice erected by the human mind. In human hfo some sort of 
a clash arises Fairly o^en, as for instance between domestic duties 
and the call of the countij' nr the cause^ or between the daim of the 
country and the good of humanity or some larger religious or monJ 
principle. An inner situation may even arise, as with the Buddha, in 
which aU dudes hatts to be abandoned, trampled on, flung aside in 
order to follow the caO of the Divine wichin. I cannot ^ink that 
the Gita woiJd solve such an inner situation by sending Buddha hack 
tn Lis wife and father and the goveminent of the Sakya State, or 
would direct a Ramakrishna to become a Pundit in a vcmaemlaT 
school and disinEerestcdly teach little boys their lessons, or bind down 
a Vivetananda to supprt his family and for that to follow dispassion¬ 
ately the law or medidne Or joumiilism. The Gita does not teach the 
disinterested performanoc of duties but the follciwing of the divine 
life, the abandonment of all Dharmas^ sanWhorrunn, to rake refuge in 
the Supreme alone^ and the divine activity of n Buddha^ a fUma- 
krishna, a Vjvetananda is perfeedy in consonance with this leaching. 
Nay, although the Gita prefers action to inacdon^ it does not rule out 
the renundadon of works, hut accepts it as one of ihe ways to 
the Divine. If that can only be attained by renouncing W'orks and 
life and all duties and the call is strong within us, ihen into ihe bon¬ 
fire they must go, and there is no help for it. The call of Ckxl is im- 
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perative and cnntiDE be iveighed against any ntber conddeiatioiis. 

But here there is this fanher fbffiEnJt)' that the aedon which 
Aijima must do is one from svhjch his mqial sense mcoils. It 1$ his 
duty to fight, ytm say? But that duty has now become to his mind a 
terrible sin* How does it help him or solve his diffirulty^ to tcU him 
that he must do his duty dtsinteiestedly^ dispassionately? Ho will 
^vant to know which is his duty or how it can he his duty to destroy 
in a sanguinary massacre his kin^ his race and bis country, file is told 
that he has right on his dde, but that does not and cannot satisfy him, 
because his very point is that the justice of his legal claim does not 
justify him in supporting it by a pitiless massacre destrued^'e to the 
future of his nation. Is he then to act dispassionately in the sense of 
not caring whether it is a $m or what its consequences may be so 
long as he does his duty ^ a soldier? That may be the teaching of a 
Scate» of politiciiins, of lawyers^ of ethica] casuists^ it can never be the 
teaching of a g^ot religious and philosophical Scripruie which sets 
out to sol^'e the problem of life and oedon from the very mots. And 
if that is what the Gita has to say on a most poignant moral and 
spintual problem, we must put it out of the list qf the w-orld s Scrip 
tures and thrust it^ if anywhere, then into our library of politico] 
science and ethical casuist^. 

Undouhtedly^ the Gita does^ Hte the Upanishads, teach the equal¬ 
ity which rises above sin and virtue, beyond good and evil, but only 
as a prt of the Brahmic consdotisnes& and for the man who is on 
the pth and advanced enough to fulfil the supreme rule. It does not 
preach indifference to good and nil for the ordinary life of man, 
where suth a doctrine would have die most pernicious consequences^ 
On the Contrary It affirms that the docis of evil shall not attain to 
Cod. Therefore if Arjuna simply seeks to fulfil in the best way the 
ordinary law of man's life, disinterested porfomiance of what lie feels 
to he a sin^ a thing of Hell, will not help him, even though that sin 
be his duty as a soldier- fie must refrain from what his conscience 
abhors though a thousand duties faltered to pieces^ 

We must Ecmcmber that duty is an idea which in practice rests 
upon social ocmeeptions. We may extend the term beyond its proper 
connotation and talk of our duty to oursclv^ or we may, if we like, 
say in a transcendent sense that ft was Buddhas duty to abandon allp 
or even that k is the ascetic^ duty to sk motionless in a cave! But this 
is obviously to play with wxrrds- Duty is a mlative term and depends 
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upon our retation to otheis. It is a fatKcr s duty, as a fatHor, to niutuxe 
and educate his cluldrenj a lawyei's to do his best for his client even 
if he knoivs him to be guU^ and his defence to be a lie; a soldier's to 
fight and shoot to order eneii if he kill his own kin and countrymen; 
a judge's to send the guilty to prison and hang the murderer. And 
so long as these positions are accepted, the duty remains clear, a 
practical matter of course even when it is not a point of honour or 
aifection, and overrides the absolute leligious or mnml Jaw, But what 
if the inner view is changed, if the lawyer is awakened to the absolute 
sinfulness of falsehood, the judge btxomes convinced that capital 
punishment is a crime against humanity, the man called upon to the 
battle-field feels, like the conscientious objector of today or as a Tol¬ 
stoy would feel, that in no circumstances is it permissible to take 
human life any more than to eat human flesh? It is obvious that here 
the moral law which is above all relative dudes must prevail; and that 
law depends on no soda] relation or conceptkib of duty but on the 
awakened inner perception of man, the moral being. 

There are in the world, in fact, two different Jaws of conduct each 
valid on its own plane, the rule principally dependent on externa] 
status and the rule independent of status and entirely dependent on 
the thought and conscience. The Gita does not reach us to suboidi- 
nate the higher plane to the low-er, it does not ask the awakened 
moral consdousness to slay itself on the altar of duty as a sacriliM 
and victim to the law of the social status. It calls us higher and not 
lovren from the conflict of the two planes it bids us ascend to a 
supreme poise above the mainly practical, above the purely ethical, 
to the Hralimic consciousness. It replaces the conception of 
duty by a dirine obligation. The subjection to external law gives 
place to a certain principle of inner seif-detetmination of action pro¬ 
ceeding by the soul's freedom from die tangjed law of works. And 
this, as we shall see,—the Btahimc consciousness, the soul's freedom 
from worts and the determination of worts in the nature bv the 
Lord within and above us,-is the kernel of the Gita’s teaching with 
regard to action. 

The Cita can only be understood, like any other great work of the 
kind, by studying it in its entitety and as a developing argument But 
the modern interpreters, starting from the great writer Qankim 
Ohandra Ohatterji who first gave to the Gita this new sense of a 
Gospel of Duty, have laid an almost exclusive stress on the first three 
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or four chapters and in those on the idea of «jualjtv, on the otptes' 
sm kartmjam Wim, the «ork that is to be done^ which they render 
hy duty, and on the phrase Thm hast a right to actiod, but none to 
the fniJis of action" which is now popularly quoted as the great w-od, 
tttahev^Kyd, of the Gita. The rest of the eighteen chapters with their 
high philosophy are given a secondary importance, except indeed the 
great vision in the elc\^tb. This is natural enough for the modem 
mind which is, or las been tiU j^terday, inclined to be imptient of 
metaphysical subleties and far^;fF spiritual seekings, eager to gpt to 
VTOtk and, like Aijuna himself, mainly concerned for a workable law 
of ^rks, a dWiw. But it is the wrong way to handle this Scripture. 

eqtiaJjty which the Gita preiaches is Rot disinterestedness,— 
tise gie^t command to Aijuna given after die foiincbtion and main 
structure of the teaching have been kid and built. "Arise, slay thy 
enemies, enjoy a prosperous kingdom," has not the ring of an un- 
compiDnusing altmism or of a white, dispassionate abnegation; it is 
a state of inner pise and wideness which is the foundation of spirit¬ 
ual freedom. With that pise, in that fmdom we have to do the 
wxirk that is to be done," a phrase which the Gita uses with the 
pcatest wideness including in it all works^ santikiirmam, and tvhidi 
for exceeds, though it may include, sodal duties or ethical obligations. 
WTwt is the work to be done is not to be detennined by ibe individual 
choice; nor is the right to the action and the lejection of claim to the 
fruit the great word of the Gita, but only a preliminaiv word ggvem- 
mg the first state of the disdple when he begins ascending the hill 
« Yoga. It is practically suprseded at a sul^queni stagp. For the 
Cite gro on to affirm emphatically that the man is not the doer of 
the acdon; it is Prakriti, it is naitim, it is the great Force with its three 
modK of action tliat worts through him, and be must learn to sec 
that It is not he who does the work. Therefore the "right to attion” 

IS M idea which is only valid so long as wc ate still under tlie illusion 
of being the doer, it must necessarily dJsappar from the mind like 
the clam to the fruit, as soon as we cease to be to our oivn consdous- 
|ie« doer of our works. All pragmatic egoism, whether of the claim 

^Its or of the right to action, is then at an end. 

But the determinism of Pmkriti is not the last word of die Gita. 
e (^qu^^ty of die wiJI and the rejection of fruits axe onJv Tneans 
tor entering with the mind and the heart and the understanding 
into the divine consciousness and living in it; and the Gita expressly 
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says that they are to be employed as a means as long as the disaple is 
imable so lo live or even to seek by practice the gradual development 
of this higher slate. And wdiat is this Divine^ whom Kiishoa declares 
himself to be? It is the Punishortancia beyond the Sdf that acts not, 
bevond the Ptstrid dial acts^ foundation of the one, masier of the 
other, the Lord of whom all is the inanifestatiiMi, ^vho even in oui 
present subjection to Maya sits in the heart of Ha creatutes givem- 
ing the wotlcs of Prakriti, He by whom the armies on the field of 
Kurulshctra ha>^ already been slain while yet they live and who uses 
Arjuna only as an instrumeDi or lOinjediate occasion of this great 
daughter. Prahriti is only His executive force. The disdple has to 
riK beyond this Force and its three inodes of gtttws; be has to be¬ 
come trigstnetiW. Not to her has he to sartender his actions, ovei 
which he has no longA any daim or "right," but into the being 
of the Supreme. Reposing his mind and understanding, heart and 
will in Him, with sdf-knowlcdge, with God-knowledge, with wqdd- 
knowlcdge, with a perfect equality, a perfect devodtm, an absolute 
self^ving, he has to do worts as an ofering m the Master of all self- 
energisings and all sacrifice. Identified in will, conscious with that 
That ^hall decide and initiaie the action* This is the 
sdudon which the Divine Teacher offers to the disd^. 

What the grea^ the supreme word of the Gita is, its nmhflva^o^ 
we have not to seek; for the Gita itself declares it in its last utterance, 
the crowning notu of the g?Hal diapason. "With the Lord in thy heart 
take refuge with all thy being by His g^ace thou sbalt attain to the 
supreme peace and the eternal status. So have 1 expounded to thee a 
Icnowledge more secret than that which is hidden. Further hear the 
most secret, the supreme word that I shall speak to thee. Become my- 
mindc^ devoted to Me, to Me do samfice and sdotatjon^ infallibly, 
thou shale come to Me, for dear to Me art thou. Abandoning all laws 
of conduct sock refuge in Me alone. 1 will idease thee from oU sin; 
do not grievr:.” 

The argument of the Gita resolves itself into three great steps by 
which action rises out of the human into the divine plane leaving the 
bondage of the lower for the liberty of a higher low. First, by the 
renuncLation of desire and a perfect etjuality works have to be done 
as a sacrifice by oiain as the doer, a saenfioe to a deity who is the 
supreme and only Self though by him not yet realised in bis own 
h»ing. This is the initial step. Secondly, not only the desire of the 
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fruit, but tbc claim to be the doer of works has to be renounced In 
the realisation of the Self as the equals the inactive, the iutmutable 
pdndple and erf all works as simply the operation of univetsal Force, 
of the Natiite-Soulp Prakrlti, the unequal, active, mutable pow-er. 
Lastly^ tbe supreme Self has to be seen as the supreme Pumsha 
governing this Prakriri^ of whom the soul in Namrs Is a partial mani* 
festation, by whom all worts are directed, in a perfect transcendence^ 
through Nature. To him love and adoration and the samfice of w'orks 
have to be offered; the Avhole being has to be surrendcied to Him and 
the whole consciousness raised up to dw^ell in this divine cxsrtsdousness 
so that the human soil? may share in His divine transcendence of 
Nature and of His ks and act in a perfect spiritiial liberty* 

The first step is Karmayoga^ the selfless sacrifice of works, and here 
the Gita's insistence is on action. The second is Juanayoga, the self- 
realisation and knowledge of the true nature of the self and the 
world, and here the insistence is on knowledge; but the sacrifice of 
works continues and the path of Works becomes one with but does 
not di^ppear into the path of Knowledge. The last step is Bhakdyogi, 
adoration and seeking of the supreme Self as the Divine Bein^ and 
here the insistence is on devotion; but the knowledge is not sub¬ 
ordinated, only raised, vitalised and Fulftlled^ and still the sacrifice of 
works continues; the double path becomes the tiiuiic way of knowd- 
edge, works and devotion. And the Emit of the sacrifice, the one 
fruit still placed before the seeker, is attatned^ union tvith the divine 
Being and oneness with the supreme divine Nature. 
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]BEFOit£ WE can proceed, following m the laigp steps of the Teacher 
of the Gita, to watch his tracing of the triune path of man,^lh{! path 
which is that of his 'will, heajt, thought raising themselves to the 
Highest and into the being of that w'Lich is the supreme object of all 
action, love and knowledge, we must consider once more the situadoit 
from which the Gita arises, but now in its largest hearings as a type 
of human life and even of all twotld^ijdstence. For although Aijuna 
is himself oonceroed only with his own situation, his inner struggle 
and the law of action he must follow, yet, as we have seen, the par* 
dcular question he taises, in the manner in which he raises it does 
really bring up the whole question of human life and action, what 
the trorld is and why it is and how possibly, it being what it is, life 
here in the world can be reconciled with life in the Spirit And all 
this deep and diRicult matter the Teacher insists on resolving as the 
very foundation of his command to an acnon which must proceed 
from a new poise of being and by the light of a liberating knowledge. 

But what, then, is it that makes the difficulty for the man who has 
to take the world as It is and act in it and yet would li\re, tvithin, the 
spiritual life? mat is this aspect of existence which appals his 
awakened mind and brings about what the title of the Bist chapter of 
the Gita calls significantly the Yoga of the dejection of Aijuna, the 
dejecu'on and discouragement felt by the Human being when he is 
forced to face the spectacle of the universe as it really is with the veil 
of the ethical illusion, the illusion of self-righteousness tom from his 
eyes, before a higher reconciliation with himself is effected? It is that 
aspect which is figured outwardly in the carnage and massacre of 
Kurukslictra and spiritually by the vision of the Lord of all things 
as Time arising to devour and destroy the creatures whom it has 
made. This is the vision of the Lottl of all existence as the univeisal 
Creator but also the universal Destroyer, of whom the andent Scrip¬ 
ture can say in a ruthless image, ' The sages and the hemes are his 
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food and dcatii is the spice of liis hantjuct.** It is one and the 
truth smu first indirectly and obscurely in the facts of life and then 
direedy and clearly in the souls vision of that whicli rnanifests itself 
in ]ilc- The outward aspect is that of tt’orld-csdstence and huroan 
existence proceeding by struggle and slaughter; the inw^td aspect is 
that of the universal Being fulfilluig himself m a vast creation and a 
vSfSt destruenon. Life a battle and a field of deaths this is KuniksheCra; 
God the Terrible, this is the vision that Arjuna sees on that field of 

maTOi rfp, 

WaTp said Heraclitus, is the father of all things. War is the king 
of all; and the sajing, like most of the apophthegms of the Greek 
thinkeTp suggests a profound tmtL Fpjjq a clash of material or other 
forces everything in this world, if not the world itself^ seems to be 
botn; by a struggle of forces^ tendendes, principles, beings it seems to 
piDceedp ever creating new ihingSr wer destroying the old, marching 
one knows not very well whitheTt—to a fitm] ladf^desmiction, say 
some^ m an unending series of vain cydeSp say others; in progressive 
cycles^ is the most optiniisdc condiisJon, loading through whatjOvex 
trouble and apparent confusion towards a higher and higher approxi- 
mation to some divine apralv-pse, Houtrvw that may be, this is certain 
that there is not only no construction here without destruetjonf no 
harmony except by a poise of contending forces won. out of many 
actual and potential discords, but also no contintied existence of life 
except by a constant self-feeding and devouring of other life. Out 
very bodily life is a constant dying and being Tcbom, the body itself 
a beleaguered dty attached by assailing protected by defending forces 
whose business is to devour each other: and diis is only a type of all 
our existence. The cornmand seems to have gone out from the he^ 
ghming^ ^'Tliou shah not conquer except by battle with thv fellows 
and thy surroundings; tlwu shalt not ev'en live except by battle and 
struggle and by absorbing into thysdf other life. The Gnt law of this 
world that I have made is creadon and preserv^otion by destruction." 

Ancient thought accepted this starting-point so far as it could see 
it by scrutiny of the universCi The old Llpanlsbads saw it very' clearly 
smd phrased it with an uncompromising thoroughness which will have 
nothing to do with any honeyed glosses or optimistic scuttJings of the 
truth. Hunger that is Dcatli, they said, is the creatrsr and master of 
this world, and they figured vital existence in the image of the Horse 
of the sacrifice, blatter they described by a name which means ordi- 
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narily food and they said, we cah it food because it is devound and 
devours creatures, ^liie cater eating is eaten, this is the formula of the 
matena] world, as the Darwinians rediscovered when they laid it 
down that the struggle for life i$ the law of evolutionary existence. 
Modem science has only rephrased the old truths that had already 
been expressed in much more forcible, tvide and accurate formulas by 
the apophthegm of Heradjtus and the figures employed by the Upani- 
sliads. 

Nietzsche's insistence upon war as an aspect of life and the ideal 
man as a W'acrior,—the camel-man he may be to begin with and the 
child-man hereafter, but the lion-man he must bcicome in the middle, 
if he is to attain bis peifectjon,—these now much-decried theories of 
Nietrsche have, however much we may differ from many of the 
moral and praedea] conclusions he drew from them, tlidr undeniable 
justification and recall us to a truth we like to hide out of sigliL It 
is good that we should be reminded of it; first, because to see it has 
for every strong soul s tonic effect which saves us from the Babbincss 
and relaxation encouraged by a too mellifluous philosophic, religious 
or ethical sentimentalism, that wliich loves to look upon Nature as 
love and life and beauty and good, but turns away from ber grim mask 
of death, adoring God as Shiva but refusing to adore him as Hudra; 
semndly, because unless we have the honesty and courage to look 
existence straight in the face, we shall never arrive at any effective 
solution of its disemds and oppositions. We must see first what life 
and the world are; afterwards, vve can all the better set about findiug 
the right way to transform them into what they should be. If this 
repellent aspect of existence holds in itself some secret of the final 
harmony, we shall by ignoring or bditding it miss that secret and all 
our efforb at a solution will faJ) by fault of out self-indulgent ignoring 
of the true elements of the problem- If, on the other hand, it is an 
enemy to be beaten down, trampled on, excised, eliminated, sdll we 
gain nothing by underrating its power and hold upon life or refusing 
to see how firmly it is rooted in the effective past and the acnially 
operative principles of existence. 

War and destruction are not only a univetsal principle of our life 
here in its purely material aspects, hut also of our mental and moral 
exi^nce. It is self-evident that in the actual Jjfe of man intidJectual, 
socrid, political, moral w-e can make no real step foiward w-iihout a 
struggle, a battle between what exists and lives and what seeks to exist 
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and )h'e atid between dl that stands behind cither. It b lEppossible, 
ai leasi a£ men smd things are, to advance, to grow, to fulfil and still 
10 observe ically and utieriy that prindple of hair^essness which is 
placed before us as the highest and best law of conducL We vmHI 
nse only soul-force and never destroy by war or any even defensive 
emploment of physical violence? Good, though und soul-fotoe h 
effective^ the Asuric force in men and nations traniples down* breaks, 
daughters, bums, pollutes, as we see it doing today, but then at its 
ease and imhinder^p and you have perhap caused as much destruc- 
bon of life by your abstinence as oth^ by resort to violence, still you 
have set Up an Ideal which may some day and at any rate ought to 
Ii^d up to better things- But even soul-force, when it is effeedve, 
destroys- Only thci$e who have used it with open, know how 
much more terrible and destructive it is than the sword and the 
^nonj and only those who do not limit their view to the act and 
its inunedlale results, can sec how bemendous are its after-effects, how 
much is eventually destroyed and with that much all the bfe that 
depended on it and fed upon it. Evil cannot perish without the de¬ 
struction of much that liv'cs by the evil, and it is no less destruction 
even if we peisonaily ore sav^ the pain of a sensational act of vio¬ 
lence. 

Moreover, every time use soul-fon^ we raise a great force of 
Karma against our adversaiy* the after-movements of which \ve have 
00 power to control Vasjshcha uses semi-force against the military 
violence of Viswamiira and armies of Huns and Shakas and Fallavas 
hurl themselves on the aggressor. The ^ery quiescence and passivity of 
the spiritual man urider violence and aggression awakens the cro- 
mendous forces of the world to a retributive acuDn; and it may even 
be more merciful to stay in thdr path, though by force, those who 
fepresent evil than to allow them to ttample on untU they call denvn 
on themselves a worse destruction than we would ev^er think of in- 
flicting. It is not enough that our own hands should remain clean 
md our souls unstained for the law of strife and destruction to die 
out of the wurld; that which is its root must first disapp^r out of 
humanity. Much W will mere uimiDbility and inertia unwilling to 
Jtsc or incapable of using any kind of resistance to evil, abrogate the 
mertia, tamas, indeed* injuries much more than can the rajasic 
principle of strife which at least creates more than il destroys. There- 
foie, so far as the problem of the individual s action goes, bis abslen- 
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tion from siriCc and its uuevlUtble conconuEunt destrucdon in their 
moic gross and physical form may help his own moral beings but it 
leav^ the Slayer o£ creatures unatx^llshed. 

For the rest, the whole of human history bears witness to the in- 
e?corable vitality and persistent prevalence of this principle in the 
%vorld. It is natural that we should attempt to pdJjate, to lay stress on 
other aspects. Strife and destruction ate not all; there is the saving 
principle of association and nnitua] help as well as the force of dis- 
socladon and mutual strife; a power of Im-e no less than a power of 
egoistic self-assemon; an impulse to sacrifice ourselves for others as 
well as the impiilse to sacrifice others to ourselves. But when w'e see 
how these have actually worked, we shall not be tempted to gloss over 
or ignore the pow'Cr of their opposites. Association has Ijeen worked 
not only for in utuai hcl p, but at the same ti me for defence and aggies 
siorij to strengthen tis against all that attacks or resists in the struggle 
for life. Association itself has been a servant of war, egakm and the 
self-assertion of life against life. Love itself has been constantly a 
power of death. Especially the love of good and the love of God, as 
embraced by the human ego* have been responsible for much stiifej 
slaughter and destruction. SeJf-satxifice k great and noble» but at its 
highest it is an acknowledgment of the law of Life by death and 
becomes an offering on the altar of some Power that demands a victim 
m order that the work desired may he done. Tlie mother bird facing 
the animal of prey in defence of its young, the paLriot dying for bis 
country s freedom, the religious martVT or the martyr of an idea^ these 
in the lower and the supcrioi: scale of animal life are highest examples 
of sdLsacriEce and it is evident to what they bear w'jtnjess- 

Buc if we look at after results, an easy optimism becomes even less 
possible. Sec the patriot dying in order tbat his country^ may be free, 
and mark that tountr)' a few decades after the Lord of Karma has 
pid the price of the blood and the suffering that w-as given; you shall 
see it in its turn an oppressor, an exploiter and conqueror of cobnira 
and dependencies devouring others that it may live and succeed 
aggressively in life. The Christian martjTS perish m tlieir thousands^ 
setting sou I-force against empire-force that Christ may conquer, Chris¬ 
tianity prevail. Soul-force does triumph, Christiamty do« prevail — 
hut not Christ; the victorious religion becomes a militant and domi¬ 
nant Church and a more fanatically persecuting power than the creed 
and the empire wtuch it replaced. 1 he very rdigions organise then^ 
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selves into powers of mutual strife and battle togctbei fieredy to live, 
to grow, to possess tbe world. 

All which seems to show that here is an element in eTristence, per¬ 
haps the initial element, whieli we do not know how to ccmn^ujer 
either because it cannot Ek conquered or because we have not looked 
at it with a strong and impartial gaze so as to recognise it calmlj' and 
fairly and know what it is. We must look existence in the face if 
OUT aim is to arrive at a right solution, whatever that solutioii may be. 
And to look existence in the face is to look God in the face; for the 
two cannot be separated, nor the responsibility for the b\vs of worJd- 
cxistcnce be shifted away From Him who created them or from That 
which constituted 11 Yet here too we love to palliate and equivocate. 
We erect a Ckid of Loi-e and Merc)-, a Cod of good, a God just, 
righteous and virtuous according to our own moral conceptions of 
jusrice, virtue and righteousness, and all the rest, wc say, is not He 
or is not His, but was made by some diabolical Power which He 
sullied for some reason to w'oik out its wicked will or by some dark 
Ahriman oounterhalanctng our gradous Oimuzd, or was eren the 
fault of selfish and sinful man who has spoiled what was made origi¬ 
nally perfect by God. As if man had created the bw of death and de¬ 
touring in the animal world or that tremendous process by which 
Nature creates indeed and pieserv'es but in the same step and by the 
same inextricable action sla)‘s and dcstroi's. It is only a few religions 
which have had the courage to say without any reserve, like tbe Indian, 
that this enigmatic World-Powet is one Deity, one Trinity, to lift up 
the imageof the Force that acts in the world in the figure not only of the 

ncficeni Diirga, but of the terrible Kali in lier blood-stained dance 
« destruction and to say, "This too is the Mother, this also know to 
M God; this too, if thou hast the strength, adore:" And it is significant 
that the religion which has had this unflinching honesty and tre- 
mendouii courage, has succeeded in creating a profound and wide- 
5 pead spirituality such as no other can parallel. For truth u the 
foundation of real spirituality and courage is its souk Tasyai satyam 
ayotonam. 

All this is not to say that strife and destruction ore the alpha and 
omega of existence, that harmony is not greater than war, love more 
the manifest divine than death or that we must not nioi'e towards the 
repbc^cnt of ph3raical force by soul-force, of war by peace, of strife 
by union, of devouring by love, cd egpism by universality, of death 
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by immortal life God is not only tte Etetroycr, but the Friend of 
creatures; not only the cosmic Trinity, but the Transcendent; the 
tanible Kali is also the loving and beneficent Mother the lord of 
Kurukshena is the divine comrade and charioteer, the atnacter of 
beings, incarnate Krishna. And whitheisocver he is driving through 
all the strife and dash and confusion, to whatever goal or godhead 
he raav bo attracting us, it is—no doubt of that—to some transcendetice 
of all these aspects upon which we have been so finnly insisring. But 
where, how, with wlrat kind of transcendence, under what conditions, 
this we have to discover; and to discover it, the first necessity is to 
see the world as it is, to observe and value rightly his action as it 
reveals itself at the start and now; afterwards the way and the goal 
will better reveal themselves. We must acknowledge Kurukshetra; 
we must submit to the law of Life by Death before we can find oui 
way to the life immortal; we must open our eyes, with a less appalled 
gaze than Ariuim’s, to the virion of oui Lord of Time and Death and 
Kt deny, hate or recoil from the universal Destroyer, 
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TjLuSj we are to appreciate in its catholicity the teaching of the 
Gita^ we mu&t accept inteUectually its standpoint and courageous en- 
visa^^ng of the manifest nature and pron^ of the world The disine 
charioteer nf Kuruhshetm reveals Himself ou one side as the Lord 
of all the worlds and the Friend and omniscient Guide of all crea¬ 
tures^ on the other as Time the Etesttoyer "arisen for the destmctioti 
of these peoples." The Giia, following in this the spirit of the catholic 
Hindu religion affirms this also as God; it does not atlenipt to evade 
the enigma of the world by escaping from it through a sidniloor. If,, 
in factr we do not regard ejdstence merely as die mechanic action of 
3 brute and indifferent mattiial Force nr^ on the other handjp as an 
equally mechanical play of ideas and energies ansmg out of an origi¬ 
nal Non-E?dsreiice or dU reflected in the passive Soul or the evolution 
of a dream or nightmare in the surface consciOLisness of an indifferent^ 
immutable Transcendence which Is unatlecifid by the dream and has 
no real part in we accept at all, as the Gita accepts, the existence 
of God, that is to ^y, of the omnipresent^ omniscient, omnipotent, yet 
always transcendent Being who rtianifesi^ the world and Hunself in 
the world, who is not the Save but the lord of Hh creative Conscious¬ 
ness, Nature or Force (Maya, Prakriti or Shakti), who is not baffled 
or dwraned in His w<Eild<ocKeption or design by His creatures, man 
or cfcviL who does not need to justify Hirreelf by shifting the respon¬ 
sibility for any part of His CTearion or manifestadon on that which 
is created or manifesicd, then the humaTi being has to start ftom 
a great, a difBculc act of faith. Finding himself in a world which 
is apparently a chans of battling poitvers, a clash of vast and ob¬ 
scure fprccsl a life which subsists only by constant change and 
death, menaced From every side by pain, suffering, evil and de¬ 
struction, he has In see the offiniprsent Deity in it all and conscious 
that of this enigma there must be a solution and beyond this Ig¬ 
norance in which he dwells a Knowledge that reconcilesp he has to 
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tiite his stand upon this faitht 'Though Thou slay me, yet will I 
trust in Tliee."^ Ml human thought of faith that is active and alfiima- 
tive, whether it be theistic, pantheistic or atheistic, does in fact in- 
Yolm more or less «p 1 iddy and completely such an attitude, h admits 
and it believes: admits the discords of the tvqrld+ believes in some 
highest principle of God^ universal Being or Nature which shall 
enable us to transcend, overcome or barmonise these discords, per¬ 
haps cveo to do all thra at once, to harmonise by overcoming and 
transcending. 

Then, as to human life in its actual iticS;, tve have to accept its 
aspect of a struggle and a battle mounting into supreme crises such 
as that of Kurukshetra. The Gita, as w^ have seen, takes for its frame 
such a period of transition and crisis as humanit)- periodically experi¬ 
ences in its history^ in w^hieh great forces clash together for a huge 
destruction and reconsimctian, intdlectua), social^ moral, religkrus, 
political, and these in the actual psychologica] and social stage of 
human evolution culminate usually through a violent phj’rical con- 
VTilsion of strife, war or revolution. The Gita proceeds from the ac¬ 
ceptance of the necessity in Nature for such vehement crises and it 
accepts not only the mural aspect, the struggle between righteousness 
and uprighteousness^ bct%veen the self-aDirming law of Good and 
the forces that oppose its progression* but also the pby'sical aspect, the 
actual armed war or other vehement physical strife between the 
human beings who represent the antagonistic powers. We must re¬ 
member that the Gita was composed at a time when wax was even 
mom than it is now a necessary part of human acdt-ity and the idea 
of its elimination from the scheme of life would have been an ahsolnte 
chimera. The gospel of universal peace and goodwill among men— 
for without a universal and entire mutual goodwill there can be no 
real and abiding peace—has never succeeded for ^ moment io pos¬ 
sessing itself of human life during the historic cyde of out ptognes, 
because morally^ socially, spiritually the race was not prepared and 
the poise of Nature in its evolution would not admit of its being 
immediately prepared for any sucb transcendence- Even now we 
have not actually progressed beyond the feasibility of a system nf ac¬ 
commodation between con£icdng interests which may nunimise the 
reeufrence of the worst forms of strife. And tow^acds this consumina- 
tion the method, the approach w^hich humanJly has been forced by its 
dwn nature to sdoptK is a monstrous mutual massacre unparallidled 
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in histoiy; a imiveRal war^ full of bitterness and irreccKncilable hatredi 
is the straight u^ay and the tnumphant means modetn man has Found 
for the establishmeni: of iiniver^ peace! That consununatiojfl, (©□> 
founded not upon any fundamennd change in human naturej but 
upon intelJectual notions, economic convenience* tntal and sentimen¬ 
tal shrinkings from the loss of life, discomfort and horror of wait ef¬ 
fected by nothing better than political adjustments^ gives no ver)^ cer¬ 
tain promise of Hnn foundation and long duration. A day may comCp 
must sundy comet we will say, tvhen humanity will he ready spiri tuallyi 
moral!yi socially for the reign of universal peace; iDcanwhile the as 
pecE of baide and the nature and funcrion of man as a fighiei hav^e 
to be accepted and accounted for by any practical philosophy and 
religion. The Gita* aking life as it is and not only as it may be in 
some distant future^ puts the t)iicsrion how' th^ aspect and function of 
lif^ which is really an aspect and function of human activity in 
generalj can be harmonised with the spiritua! eristence. 

The Gita is therefore addressed to a fighter, a man of acdon, one 
whose duty in life is that of war and protectionp war as a pan of gov¬ 
ernment for the protection of those who are ejncused from that duty, 
debarred from protecting themselves and therefore at the mercy of 
the strong and die violent, wax, secondly and by a moral extension 
of this ideUt protection of the wTiai and the oppressed and for 

the maintenance of right and justice in the world. For all thc^ ideas, 
the social and practical, the moral and the chivalrous eiuet into the 
Indian conception of the Kshatriya, the man who is a vvanior and 
rulcx by function and a knight and king in Ids naturCf Al^ough the 
mare geuciaJ and universal ideas of the Gita ate those w^hlch are the 
most important to tis, we ought not to leave out of consideration al* 
together the colouring and trend they take from the peculiar Indian 
culture and social system in the midst of which thej' amse. That 
5>stem differed from the ntodem in its conception- To the modern 
mind man is a thinker, worker or producer and a fighter all iri one, 
and the tendenev of the social system is to lump all these activities 
and to demand from each individual his contribution to the intcllco 
Tual, economical and military life and needs of the community with¬ 
out paying any heed to the deoiands of his individual nature and 
temperament. The ancient Indian dvilisation laid i>eculiar su<^ on 
the individual imture, tendency', temperament and sought to deiet- 
mine by it the ethical type, function and place in the society. iSor 
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did it consider man primarily as a social being or the Fullness of bis 
social existence as the highest ideal* but rather as a spiritual being in 
process of formation and development and bis social life, ethical law, 
play of temperament and exercise of function as means and stages of 
spiritual formatEon. Thought and knowlalge^ war and government, 
ptoduedon and distribution^ labour and service were carefully differ¬ 
entiated functions of society, each assigned to those who were natu¬ 
rally called to it and providing the right means by which they could 
individualty proceed towards their spiritual dcveloptoent and s^- 
perfection. 

The modem idea of a common obligation in all the main depart¬ 
ments of human activity has Its advantages; it helps lo greater solidarity, 
unity and fullness in the life of the community and a mote all-round 
development of the complete human being as opposed to the endless 
div'isions and over-specialisation and the narrowing and artificial 
shackling of the life of the individual to which die Indian system 
eventually led- But it has also its disadvantages and in certain of its 
developments the too logical apphearion of it has led to grotesque and 
disastrous absurdities. This is ev^id-ent enough in the character of 
modem war. From die idea of a common milirnry obligation binding 
on every individual to defend and fight for the community by which 
he lives and profits, has arisen the sysiEm by which the whole man¬ 
hood of the nation is hurled into the bloody trench to slay and be 
slami thJnkeis, artists, philosophers* priests, merchants, artisans ail 
tom from their natural functions, the whole life of the community 
disorganised, reason and conscience overridden, even the minister of 
religioii who is salaried by the State or called by his function to preach 
the gospel of peace and love forced to deny his creed and become a 
butcher of his fdlow-menl Not only arc conscience and nature vio¬ 
la red by the arbitrary fiat of the military State, but national defence 
carried to an insane extreme ttiiikes its best attempt to bea>me a 
national suidde. 

Indian civilisation, on the contrary, made it its chief aim to minh 
mise the incidence and disaster of w^ar. For this purpose it limited 
die military obligation to the small class who by their birth, nature 
and traditions were marked out for this function and found in it 
their natural means of self-development dirough the flowering of the 
soul in the qualities of courage, disciplined force, strong belpEuJness 
and chivalmus nobility for which the warrior's life pursued under 
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the stress of a high idea] gives a field and opportunities. The nst of 
the community was in every wray guarded froni slaughter and out* 
rage: their life and occupations were as little interfered with as pos¬ 
sible and the oomhative and destructive tendencies of human nattite 
were given a restricted field, confined in a sort of lists so as to do the 
minimum amount of harm lo the general life of the race, while at the 
same dme by being subjected to high, ethical ideals and every possible 
rule of humanity and chivalry the function of war was obliged to help 
in ennobling and elevating instead of brutalising those who performed 
it It must he retnembenid that it is w'ar of this kind and under these 
conditions that the Gita had in vimv, war considered as an inevitable 
part of buman life, hut so restricted and regulated as to serve like 
other aedvihes the ethical and spiritual development which was dim 
regarded as the whole real ob)ect of life, war destructive within certain 
carefully fixed limits of the bodily life of indiridual men but con¬ 
structive of their inner life and of the ethical elevation of the rac& 
That war in the past has, when subjected to an ideal, helped in this 
elevation, as in the development of knighthood and chivahy, the 
Indian ideal of the Kshatriya, the Japanese ideal of the Samurai^ cto 
Only be denied by the fanatics of pacifism. it has fulfilled its 

function, it may well disappear, for if it tries to sur\ivT its utility, it 
wiU appear as an unrelieved brutality of liolenoe sliippai of its idial 
and constructive aspects and will be rejected by the pTogitssire mind 
of humanity; but its past service to the race must be admitted in any 

reasonable view of our evolution. 

The physical fact of war, however, is only a special and outward 
manifestation of a general principle in life and the Kshatriya is only 
the outivard manifestation and type of a general characteristic neces- 
saiy to the cnmplctencss of human perfection- X^ar typifies and em¬ 
bodies physically the aspect of battle and struggle which belongs to 
all life, both to our innet and our outer living, in a world whose 
method is a meeting and wrestling of forces which progieas by mutual 
destniction towards a continually changing adjustment expressive of 
a progressive harmonising and hopeful of a perfect harmony bas^ 
upon some yet ungrasped potentiality of onenes. The Kshatriya ^ 
the type and embodiment of the fighter in man who accepts this 
principle in life and faces it as a warrior striving towards mastery, not 
shrinking from the destruction of bodies and forms, but through it 
all aiming at the realisation of some principle of right, justice, law 
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whith shall be the basis of the harmony towards which the struggle 
tends. The Gita accepts this aspect of the world-energ)- and the physi¬ 
cal fact of which embodies it* and it addresses itself to the man of 
action p the strher and fighter, the Kshatriyap—war which is the es- 
tremc conixadictjon of the souls high aspitaiion to peace w^idun and 
hannlessness^ withontp the striver and fighter whose necessary tur¬ 
moil of struggle and action seems to be the very contradiedon of the 
soul s high ideal of calm mastery and scif*poss<ssion,— and it seeks for 
an issue from the contradiction, a point at which its terms meet and 
3 poise which shall be the first essential basis of harmony and tran¬ 
scendence. 

Man meets the hade of life in the manner most consonant with 
the essential quality most dominant in his nature- There are, accord¬ 
ing to the Sankhya philosophy accepted in this respect by the Gita^ 
three essential quahtics or modes of the world-energy and therefore 
also of human natmCp satwa, the mode of poise, knowledge and satis¬ 
faction. the mode of passion, action and struggling emotion^ 

the mode of ignorance and inertia. Dominated by taftmSp man 
does not so much meet the rush and shock of the wotld'energies 
whirling about him and ronverging upon him as he succumbs to 
them, is overborne by them, afflicted, subjected; oTj at the most, helped 
by the other qualities, the tamasic man seeks only somehow to sur^'ive, 
to subsist so long as he may^ to shelter himself in the fortress of an 
escabhsbed routine of thought and acdon in w^hieh he feels humelf to 
3 certain extent protected from the battle, able lO reject the demand 
which his higher nature makes upon him. excused from accepting the 
necessity of farther struggle and the ideal of an increasing effort and 
mastery. Dominated by rajas, man flings himself into the batde and 
attempts to use the struggle of forces for his own egoistic benefitp lo 
slay, conquer, dominate, raijoy; or, helped by a certain mcasuic of 
the salt%vic quality, the rajaslc man makes the struggle itself a means 
of increasing inner mastery, joy, power, possession- The battle of life 
becomes his delight and passion partly for its own sake, for the pleas¬ 
ure of activity and the sense of power, partly as a means of his increase 
and natural self-de%e!opmeni. Dominated by saliva, man seeks in the 
midst of the strife for a prindple of law, right, pise, harmony^ peace, 
satisfaction- The purely sattwic man tends to seek this within, 
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whether for himself or nith an impulse to commurucste 
w'hen won, to other hummi minds^ but usually by a sort of inner 
detachment from or else an outer rejeciion of the strife and turmoil 
of the aedve world-energy; but if the sattviic mind accepts partly the 
lapsic impulse, it seeks rather to imposE this poise and harmony upon 
the struggle and apparent chaos* to sindicaie a vieiory for peace, love 
and harmony over the principle of discord and struggle. All the 
attitudes adopted by the human mtnd towards the problem of life 
either derive from the domination of one or another of these qualities 
or else from an attempt at balance and harmony between them* 

But there comes also a stage in which the mind recoils from the 
whole problem and, dissatisfi^ with the soludoos given by the three¬ 
fold mexie of Nanirc, froigu^a, seeks for some higher solution out¬ 
side of IE or eUe above it It looks for an escape either into something 
which is outside and void of all qualities and therefore of all activity 
or in something whjcdi is superior to the three qualities and master 
of them and therefore at once capable of action and imaffectedp un- 
domJnated by its owm aeriunp in die iiirguwfl or the It 

aspirt^ lo an absolute peace and unconditioned existence or to a domi¬ 
nant calm and superior mdatence. The natural movement of the 
former attitude is torvards the renunciation of the world, sairny^; 
of the latter towards superiority to the claims of the lower nature and 
its whirl of actions and rcactionSj and its principle is equality and 
the inner renunciation of paision and desire. The former is the first 
impulse of Arjima recoiling from the cabmttous cuhnination of all 
his hcmsc: activity in the great cataclysm of batdc and massacre, 
Kurukshetm; losing his whole past principle of aedan, inaction and 
the rejection of life and its daims seem to him the anJy issue. But it 
is to an inner superiority and not to the physical renunciation of life 
and acdon that he is called by the voice of the divine Teacher^ 
Arjuna is the Kshatriya. the rajasic man who governs Im ra)ask 
action by a high sattwic ideal llo advances to this gigantic struggle^ 
to this Kunjlishetm with the full acceptance of the joy of battle, as 
to % holiday of fight,'^ hut with a proud confidence in the right^sus- 
ness of his cause; he advances in his rapid chariot tearing the hearts 
of his enemies with the victorious clamour of his war-conch; for he 
w-^ishes to look upon all these Kings of men who have come here to 
champion agaiirst him the cause of unrighieoiisiitss and establish as 
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a role of life the disteganl of law. justice and troth which they would 
replace hy the role of a and aimgant egoism. When this cq(»* 
£dence is shattered vnthin him, sifben he is snutieo down from his 
ctistomary attitude and mental basis of life, it is by the upnish of the 
tamasic quality into the rajasic niAn, indudog a teoaJ of astomshnienc, 
grief, honor, dismay, dejection, hewildenneit of the mind and the 
war of reason against its^, a collapse towards the principle of igno¬ 
rance and inertia. As a result he turns tmvaids renundatkn. Better 
the life of the mendicant living upon alms than this dlionim of Ac 
Kshamya. this battle and action culminating in undiscriininatijig 
m^sacie, this principle of mastery and glory and power which can 
only be ii™ by destmcrian and bloodshed, this conquest rf blood- 
stalocd enjojTDCiiis, this vindicadon of justice and right by a means 
which contradicts all lightcousness and this affirmation of the social 
law by 3 war vi/hich destroys in its process and result all that con- 
sricutes society. 

Sannv^ is die renunciation of life and action and of the threefold 
modes of Nature, but it has to be approached through one or other of 
the three qualides. The impulse may be tamasic, a feelmg of im¬ 
potence, fear, aversion, disgust, honor of the world and life; or it may 
he the rojasic quaUty tending towards t a mas, an impulse of weariness 
of the straggle, grief, disappointment, refusal to accept any longn 
rliit vain tnmioil of activity with its pains and its eternal discontent. 
Or the impulse may be that of rajas tending towards sattiwi, the im¬ 
pulse to arrive at something supciiof to anything life can give, to 
conquer a higher state, to trample down life itself under the feet of 
an strength which seeks tO break all bonds and transcend all 

IithTk Or it may be saitwic, an intellectual perception of the vanity 
of life and the absence of any real goal or justification for tbb ever 
cycling world-existence or else a spiritual peiccpdon of the Timeless, 
thi» Infinite, the Silent, the nameless and foimless Peace beyond. The 
recoil of Arjuna is the tamasic recoil ftotn action of the sattwa-rajasic 
The Teacher may confirm it in its direction, using it as a dark 
iTifry (o the purity and peace of the ascetic life; or he may purify it 
at once and raise it towards the tare altitudes of the satiwk tendenov 
of renundatioii. In fact, he does neither. He dtscouni^ the tamask 
l ymil and the tendency to renunciation and enjoins the continuatice of 
action and even of the same fierce and icrrible action, hut he points 
the disciple towards another and inner renunciation which is the 
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led issue bem his crisis and the way towards the saulV superiority 
CD the wotJd-NactiTe ard yet its caliu and self-possessed action ia the 
world- Not a physical asceridsm, but an inner aslc esis is the teaching 
of the Cita. 
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THE CREED OF THE ARYAN HGHTER* 

' 1 HE ANSWER of the diiTnc Tcacher to the fijst flood of Arjona's pas¬ 
sionate self-qaesbonmg^ his shiinLing from slaughter^ his sense oF 
sorrow and sin, his grieving for an empty and desolate hfe^ his fore¬ 
cast of evil results of an evil deed, is a strongly-worded rebuke^ ^\Q 
this, it is replied^ is confusiOD of mind and delusion^ a weakness 
of the heaitp an unmanliiic^ a Fall from (he viiiljty of the Bghter and 
the hero. Not this was fitting in dhe son of Pritlia+ not thus shoiild 
the chatnpiDn and chief hope of a righteous cause abandon it in the 
hour of crisis and peril or suffer the sudden amazeinent oF his heart 
and sensesp the clouding of his reason and the downfall of his will to 
betray him into the casting awray of his dtiine weapons and the ce- 
fitsal of bis Oid^iven work This is not the way cherished and fol¬ 
lowed by the Aryan man; this mood came not from heaven nor can it 
lead to heaven^ and on emth it is the forfeiting of the gbry that waits 
upon strength and ficjoisui and noble works, Let him put from him 
this W'cak and seif-indulgent pity* let him rise and smite his enemies! 

The answer of a hero to a hetOp shall we say, hut not that which 
4 ve should expect from a dirine Teacher from whom vve demand 
rather that he shall encourage alwaj^s gentleness and saindines and 
scIF-abnegadon and the mcoil from worldly aims and cessation from 
the waj^ of the wodd? The Gita expresly says that Arjuna has thus 
lapsed into unbcroic weakness^ "his es^es full and distressed with tears, 
his heart overcome by depression and discouiagementp'^ because he i$ 
invaded by pity, krpaymnsumi. 1 $ this not then a divine wcakne^? 
Is not pity a divine cmotian which shomld not thus be discouraged 
witli harsh rebuke? Or am we in face of a mere gospel of war 
and heroic action, a Nictiachcan cioed of power and high-browed 
strength p of Hebraic or old Teutonic hardness which holds pity to be 
a weakness and thinks like the Norwegian hero who thank^ God 
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becauK He had given him a hard heart? But the teaching of the 
Gita springs from an Indian creed and lo the Indian mind compassion 
has always hgured as one of the largest elements of the divine nattira 
The Teacher himself enumerating in a later cHaprec the cjualides of 
the godlike nature in man places among them compassion to Crea- 
tmeSp gentleness^ froedom from wrath and from the desire to sky and 
do hurt, no less than fearlessness and high spint and energy. Harsh¬ 
ness and hardness and fierceness and a sadsfaedon in slaying enemies 
and amassing wealth and unjust enjoyTuenEs are Asuric rjualitics; they 
come from the violent Titanic nature which denies the Divine in the 
world and the Divine in man and worships Oesaie only as its deity.. 
It is not then from any such standpoint that the weakness of Arjuna 
merits rebuke. 

^Whence has come to thee this defection, this siain and darkness of 
the soul in the hour of difficulty and peril?'* asks Krishna of Arjuna. 
The question points m the real nature of rVrjuna s dei'iadon from his 
heroic qualities. Them is a divine compassion w^hich descends to us 
from on high and for the man whose nature does not possess it, is not 
cast in its mould, to pretend to be the superior man, the master-mad 
or the superman is a folly and an insolence^ for he alone is the super¬ 
man who most monif^ts the highest nature of the Godhead in hu¬ 
manity* This compassian observes ivith an eye of love and vvisdom 
and calm strength the battle and the struggle, the stoEngth and w^eak- 
ness of man, his virtues and sins, hts joy and suffering, his knowl¬ 
edge and his ignorance, his w^isdom and his folly, his aspiration and 
his failtire and It enters into it all to help and to heal. In the saint and 
philanthropist it may cast itself into the mould of a plenitude of love 
Or charity; In the thinker and hero it assumes the largeness and the 
force of a helpful wisdom and strength. It is this compassion in 
the /Vryan fighter, the soul of his chivdry, which will not break the 
bruised reed, hut helps and protects the weak and the oppressed and 
the wounded and the fallen. But it is also the divine compassion that 
smites dowm the strong tyrant and the cotihdcnt opprEssor, not in 
vtTath and with hatred,—for these are not the high divine qualities, 
die wrath of God against the sinner, God's hatred of the wicked are 
the fables of half-enlightened creeds, as much a fable as the eternal 
torture of the Hells they have invented^—but, as the old Indian spirit¬ 
uality clearly sasv, with as much love and campassicm for the strong 
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Titan nmng by hh ^tr^gth and slain Ebr his sins as for the sufferer 
and the oppressed who have to be saved from his violence and in- 
justice 

But such h lint the compassion which actuates Arjuna in the re¬ 
jection of his wi 5 rk and mission. That is not compassion but an im¬ 
potence full of a weak selbpityp a recoil from the mental suffering 
W^hkb his act must entail on himself— 1 see not vvliat shall thrust 
from me the sorrow that dries up the senses,’*—and of aU things self- 
pity is among the most ignoble and un-Aryan of tnoods. Its pity for 
others is also a form of self-indulgence; it is the physical shrinking of 
the nerv^es from the act of slaughter^ the egoisdc emocioiial shiinkiag 
of the heart from the destruction of the Dhritarashtrians because they 
are “one's own people^ and without them life will be empty. This 
pity is a weakness of the mind and senses,—a iveaknoss which may 
well be beneficial to men of a lower g^de of development who have 
to he weak because otherwise they wiU be hard and crueh for they 
have to euro the harsher by die gender fonns of sensanoiml egoism^ 
they have to call in tamas, the debile prindple, to help satnva^ the 
principle of lights in quelting the strength and excess of their rajasic 
passions. But this way is not for the developed Aryan man who has 
to gttnv not by w^eakness, but by an ascension from strength to 
strength. Arjuna is the divine man, the master-man in the making 
and as such he lias been chosen by the gods. He has a work given to 
him, he has Ced beside Him m his chariot, he has the heavenly 
bow Gandiva in his hand, he has the champions of uniightenusnesSp 
the opponents of the divine leading of the world in his front Not his 
is the right to determine what he shall do or not do according to his 
emo^ns and his passions, or to shrink from a necessary' destruction 
hy the claim of his egoistic heart and reason, or to dedine his work 
because it will bring sorrow and empliness to his life or because tis 
earthly result has no value to him in tlie absence of the thousands who 
must perish- Ml that is a weak falling from his higher nature. He h4is 
to see only tlie W'ork that must he done, knrtmyfin knmm, to hear only 
the divine command breathed through his WTurior natutCk to feel only 
for the world and the destiny of mankind calling to him as its god- 
$ent man to assist its march and d^^ its path of the dark armies that 
beset iL 

Arjuna in his reply to Krishna admits the rebuke even while he 
strives against and refuses the command. He is aware of his weakness 
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weakness and yet accepts subjection to it- It is poorness of spirit, he 
owns, that has stnitten away from him his true heroic nature; his 
whole consciousness is bewildered in its \itw of right and wrong and 
he accepts the divine Friend as his teacher, but the emotioital and 
intellectual prcpps on which he had supported bis sense of righteous" 
have been entirely cast dow'n and he cannot accept a command 
which seems to appeal only to bis old standpoint and gives him no 
new basis fof action- He attempts still to justify his refuel of the 
work and puts forward in its support the claim of his nervnus and 
sensational being which shrinks from the slaughter with its sequel of 
bloodstained enjoyments, the claiio of his heart which recoils from 
tlie sorrow and emptiness of We that will follow his act, the claim of 
his cusiomarv moral notions which are appalled by the necessity of 
slaying his gurus. Bhishma and Drona. the claim of bis reason which 
sees no good but only evil results of the terrible and violent work 
assigned to him- He i"s resolved that on the old basis of thought and 
motive he will not fight and he awaits in silence the answer re ob 
jections that seem re him unanswerable- It is these claims of Arjuna's 
egpistic being that Krishna sets out first to destroy in order to make 
place for the higher law which shall transcend all egoistic motives of 
action. 

The answer of the Teacher proceeds upon two diScrent lines, first, 
a brief reply founded upon the highest ideas of the general Aryan 
culture in which Arjuna has been educated, secondly, another and 
larger founded oo a more indmate knowledge, opening into deeper 
truths of our being, which is the real starting-poinr of the teaching of 
the Gita- This first answer relies on the philosophic and moral con¬ 
ceptions of the Vedantic phibsophy and the social idea of duty and 
honour which formed the ethical bans of Aryan sodeq,’. ^\rjuna has 
sought to justify his refusal on ethical and rational grounds, but he 
has merely cloaked by words of apparent rationality the les'olt of his 
ignorant ond unchasicned emotions. He has spoken of the physical 
life and the death of the body as if these were the primary realities; 
but they have no such essential value to the sage and the thinker. 
The sorrow for the bodily death of his friends and kindred is a grief 
to which wisdom and the true knowledge of life lend no sanctioo. 
The enlightened man docs not mourn cither for the living or the 
dead. For he knows that suffering and death are merely indck-nis in 
the history of the soul- 'I’he soul, not the body, is the reality. /Ml 
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these kings of men for who^ appoaching death he moums, have 
lived before, thev will live again in the htiman bcxly; for as the soul 
passes physically through childhood and youth and age, so it passes 
on to the changing of the body. The ealm and wise mind^ the dhrra^ 
the thinker who looks upn life steadily and does not allow himself 
to be disturbed and hlinded by his sensations and emotions^ is not 
deceived by material appearances: he does not allow the clamour of 
his blood and his nert^es and his heart to dotid his judgment or to 
contradict hLs knowledge- He looks h^ond the apparent facts of the 
life of the body and senses to the real fact of his being and rises be¬ 
yond the emotional and physical desires of the ignorant nature to the 
true and only aim of the human existfince. 

What is that real fact? that highest aim? Thus, that human life 
and death repeated through the mons In the great c)'cles of the world 
are only a long progress by which the human being prepares and 
makes himself fit for Immortality. And how shall he prepre himself? 
who Is die man that is fit? The man who rises above the conception 
of himself as a life and a body, who does not accept the material and 
sensanonal touches of the world at their own value or at tlie value 
which the physical man attaches to themp who knows himself and ail 
as souls, learns himself to hve in his soul and not in his body and 
deals wi th others too as souls and not as mere physical beings. For by 
immortality is meant not the survival of death,—that is already given 
to e^^ery creature bom with a mind—but tire transcedencd of life and 
death. It means that ascension by vvliich man ceases to live as a mind- 
informed body and lives at last as a spirit and in the Spirit, whoever 
is subject to grief and sorroWp a slave to ue sensations and emodonSp 
occupied by the touches of tilings transient cannot become fit for im- 
mortdity. These things tnusr be borne undi they are conquered, till 
they can give no pain to the liberated man, till he is able to receive 
all the maiedal happenings of the w^orld whether joyful or sorrowful 
with a wise and calm equality, even as the tranquil eternal Spirit 
secret within us roedves them. To be disturbed by sorrow and horror 
as Aijuna has been disturbed^ to be deflected by them from the path 
that has to be trai'cllcd, to be overcome by ^If-pity and intolerance of 
sorrow and iccoU from the unavoidiibie and trivial circumstance of 
the death of the body, this is un-Aryan ignorance. It is not the way 
of the Ary^an ctimbing in calm strength towards the immortal life+ 

There is no such thing as dcadi, for it is the body that dies and the 
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body is not the man. Tliat which leaJly is, cannot go out ol exisience, 
though it may change the forms thmugh which it appears, just as that 
w'hich is non-existent cannot coma into being. The soul is and can¬ 
not cease to be. This opposition of is and is not, this balance of being 
and becoming which is the mind's view of existence, finds its end in 
die realisatioii of the soul as the one impeiishable sdf by whom all 
this unis'eise has been cjctended. Finite bodies have an end, but that 
which and uses the body, is infinite, illimitable, eternal, in¬ 

destructible. k casts aw'ay old and takes up nmv bodies as a man 
changes wom-out laiment for newj and what is there in this to grieve 
at and recoil and shrink? This is not bora, nor docs it die, nor is it a 
thing that comes into being once and passing away will nes'cr come 
into being ag^n. It is unborn, ancient, scinpitemah it i* not slain 
with the slaying of the body. Who can slay the immortal spirit? 
Weapons cannot cleave it, nor the fire burn., nor do the waters drench 
it, nor the wind dry- Etemallv stable, immobLle, all-pervading, it is 
for m^er and for ever. Not manifested like the body, but greater than 
all manifestation, not to be analysed by the thought, but greater than 
all mind, not capable of change and modification like the life and 
its organs and their objects, but beyond the changes of mind and life 
and body, it is yet the Reality which all these strive to figure. 

Even if titc truth of out being were a thing less sublime, vast, in* 
tangible by death and life, if die seif were constantly subject to birth 
and death, still the dtsadi of beings ought not to be a cause of sorrow- 
For that is an inevitable circumstance of the soul’s self-manifestation. 
Its birth is an appearing out of some state in which it is not non¬ 
existent but unmanifest to our mortal senses, its death is a return W 
that Unmanifest world or condition and out of it it will again appear 
in the ph^rsical manifestation. The to-do made by the physical mind 
and senses about death and the bortor of death whether on the sick¬ 
bed or the bnldefield, is die most ignorant of nervous cbmoius. Our 
sorrow for the death of men is an ignorant grieving for those for w'hoin 
there is no cause to griei’c, since dicy have neither gone out of exist¬ 
ence nor suffered any painful or terrible change of condition, but are 
beyond death no less in being and no more unhappy in drcumstance 
than in life. But in leality the higher truth is the real truth. All are 
that Self, that One, that Divine whom we look on and speak and 
hear of as the wonderful beyond our romprehenrion, for after all our 
seeking and declaring of knowledge and learning from those who 
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knowledge no kimiiiii mind 1 ms ever known this Ab^utc. It is 
this which is heie veiled bf the world, the mos«^ of the bodyj all life 
is only its shadjow; the coming of the soiil into physical manifesm- 
don and our passing out of it by death is only one of its mura move- 
meats. When we have known ourselves as this, then to speak of our* 
selves as slayer or slain is an absurdity. One thing only is the truth in 
which we hAve, to live, the Eiemal manifesdng itself as the soul of 
man in rhe great cycle of its pUgrimage with birth and death for mile¬ 
stones, with worlds beyond as resiing-places, with all the dicum- 
Stances of life happy or unhappy as the means of our progress and 
battle and victory and with immortality as the home to which the 
soul travels. 

TherefiMC, says the Teacher, put away this vain sorrow and shrink¬ 
ing, fight, O son of Bharata. But wherefore such a condusion? This 
high and great knowledge, this strenuous self-dbdpline of the mind 
and soul by which it is to rise beyond the clamour of the emodons 
and the cheat of the senses to true self-knowledge, may wdl free us 
from grief and delusian; it may wdl cure us of the fear of death and 
the sorrow for the dead; it mav wdl show' us that th<^ whom we 
speak of as dead arc nor dead at all nor to be sorrowed for^ since they 
have only gone bey^ond; it may wdl teach m to look undisturbed 
upon the most teirihle assaults of life and upon the death of the body 
as a trifie; it may exalt us to the conception of all lifers circumsiaucns 
as a manifestadon of the One and as a means for our souls to raise 
themselves above appearances by an up’ward evolution until wo know 
ourselves as the immortal Spirit. But how does it justify the action 
demanded of Arjuna and the slaughter of Kurukshetra? The ans^ver 
is that this is the action required of Arjuna in the path he has to travel; 
it Itas come ine^dtahly in the p^onnance of the function dEnnanded 
of him by his wodimmza, his social duty, the Law of his Uih and the 
law of his being. This world, this manifcistation of the Self in the 
materia] universe is not only a cycle of inner development, but a field 
in which the external circumstances of life have to be accepted as an 
environment and an occasion for that development. It is a world of 
mutual help and struggle; not a serene and peaceful gliding through 
easy joys is the progress it albsvs us, but e\'cry step lias to be gained 
by heroic effort and through a dash of opposing forces. Those who 
take up the inner and the outer struggle even to the most pii)*skal 
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dash of that of waip arc tlie Kshjstriyas, the mighty meo; war, 
force, iwbilitj', coinage arc their nature; protection of the d^i 
and an unflinching acceptancse of the gugp of battle is their vutue 
and their duty. For there is oondimally a struggle between rigbi: and 
wrong, justice and injusdeev the fbree that protects and the force that 
violates and oppresses, and when this has once been brought to tbe 
issue of physical strife^ tbe champion and standard-bearer of the Right 
must not sbalze and tremble ai the vident and terrible nature of the 
work he has to do; he must not abandpu his followers or fellow^ 
fighterSf betray his cause and leave the standard oF Right and jusdee 
to trail 1x1 the dust and be nrampled into mire by Uie bloodstained 
feet of the oppressor! because of a pity foe tbe violent and cruel 
and a physical Iioiror of the vastness of tbe destmedon decreed. His 
virtue and his duty lie in battle and not in abstention from battle; it 
h not slaughter^ but non-slaying which would here be the sin. 

The Teacher then turns aside for a tnoment to give another answer 
to the cry of Arjuna over the sorrow of the death of kindred which will 
empty his life of the causes and objects oF living* UTiat is the true 
object of the Kshatriya 5 life and his true happiness? Not selhpleasiug 
and domestic happiness and a life of cotufort and peaceful joy wiili 
friends and relatives, but to battle for the right is his true ohj^t of 
life and to find a cause for which he can lay down his life or by vio 
torv win the ciown and glory of the hero's existetioe is his greatest 
happiness- 'There is no gruatcr good for the Kshairiya than righteous 
battle, and when such a batde comes to them of itself like tbe open 
gate of heaven^ happy are the Kshalriyas then. If thou doest not tins 
battle for the right, dien hast thou abandoned thy duty and virtue and 
tby glotyr and rin shall be thy portion." He will by sutb a refusal idcur 
disgrace and the reproach of fear and weakn*^ and the loss of his 
Kshatriya honour. For what is worst grief for a Kshatriya? It is the loss 
of his honouxt bL^ fame, his noble station among the mighty men, the 
men of courage and pow'er; that to him is much worse thani death. 
Battle, courage, power^ nile^ the honour of the bra\^, ilw heaven of 
those who fall noblvt this is the warrior's ideaL To ]ou« that ideal, to 
allow a smirch to fall on dial honour, to gi^-e the eJtmnpk of a hem 
among heroes whose action lays itself open to the leproatb oF coward¬ 
ice and weakness and thus to lower the moral standard oF mankinih 
i$ to be false to himself and lo the demand of the world on its leaders 
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and kings. '"Slain thou shaJt win Heaven, victorious thou shalt cojoy 
the earth; therefore arisCp O son of Kund^ resolved upon battle,*' 

This heroic appeal may seem to be on a lower lev'el than the stoical 
spirituality which precedes and the deeper spirituality which follow^; 
for in the next the Teacher bids him to make grief and happl- 
nessp loss and gain, ^tECtory and defeat ecjual to his sotd and then rum 
to the hattlOp^the real teaching of the Gita. But Indian ethics has al- 
wa}^ seen the practical necessit)' of graded ideals for the developing 
moral and spirittial life of man. The Kshatdya ideal^ the ideal of the 
four Orders is here placed in its social aspectp not as afterw^ards in Its 
spiritual meaning. ThiSp says Krishna in effect^ is my answer tn you if 
you insist on joy and sontrw and the result of your acnons as your 
motive of acriom I have shown you in what diiectiion the higher 
knowledge of self and the world points you; I have now shoiivn you in 
what direction your social duty and the ethical standard of your order 
point you, si^adJimuain api cavek^a. Whichever you consider^ the 
result is the same. But if you are not satis&cd with your social duty and 
the virtue of your ordetp if you think that leads yuu to sorrow and sin^ 
then 1 bid you rise to a higher and not rink to a low^er ideal. Put away 
all egoism from you^ disregard joy and sorrow^ di^iregard g^ and loss 
and all worldly results; look only at the cause you must serve and the 
work that you must achim^e by divine oomraand; '"so thou shdt not 
incut dnJ' Thus Arjuua's plea of sorrow* his plea of the recoil ftotn 
slaughter^ his plea of die sense of his plea of the unhappy results 
of his action^ are answered according to the highest knovvledige and 
ethical ideals to which his. race and age had attained^ 

It is the creed of the ^ryan fighter. “Know God," it say's, ^knovv thy¬ 
self^ help man; protect the Rightj do without fear or w'eahness or fal¬ 
tering thy work gf battle in the world. Thpn art die eternal and im¬ 
perishable Spirit^ thy soul is here on its upward path to immonalicy; 
life and death am notkingp sorrow and wounds and sufFering are 
notliingp for these things have to be conquered and overcome. Look 
not at Ehy owm pleasure and gain and prohe but abgs'e and a round j 
above at the shining suimnits to which thou dimbest^r around ai this 
ts'Orld of baLtlc and trial in which good and esih pipgress and retro¬ 
gression am locked in stem conflicc. Men call to theCp tliek stmng 
maup their hero for help; help then^ fight- Destroy when by destruc¬ 
tion the world must advance, but hate not that which thou desoxiyest, 
neither grieve for all those svho perish* Know everjnvhcre the one self. 
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know all to be inunortal souls and the body to be but dust Do thy 
work with a calm, strong and equal spmt; fight and fall nobly or con,- 
quer miglidly. For this is the wotk that God and thy nature have given 
to thee to afxomidi&h.'* 
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SANKHYA AND YOGA 

In the momcTit of hi$ fuming from this fim and summary answ^er 
to Arjuna^s difilajJti-es and m the very first words whicli strike the 
tt^ynote of a spiritual solution^ the Teacher makes af once a distinction 
which is of the utmost jinportadce for the undentanding of the Gita, 
—the disdnetion of Sanhhya and Yog^ ''Such is the inteUigenoe C^he 
intdligent knowledge of things and ^vill) declared to thee in the 
Sankhva, hear now this in the Yoga, for if thou art in Yoga by this 
inielligencep O son of Pnthap thou shall cast away the bondage of 
Vp'orLs/' That is the literal translarion of the words in whidi the Gita 
annpnnces the distinction it intends to make. 

The Gita is in its foundation a VedantJc work; it is one of the three 
recognised authorities for the Vedantic teaching and^ although not 
described as a revealed Scripture, although^ that is to say^ it is largely 
intellectual^ radodnative, philosophical in method, founded in¬ 
deed on the Truth, but not the directly inspired Word which is the 
revelation of the Truth through the higher faculties of the s<^r, it is 
yet so highly esteemed as to be ranked almost as a thirteenth tlpanh 
shad. But still its Vedantic ideas arc throughout and thoroughly 
coloured by the ideas of the Sankhya and the Yoga way of thinking 
and it derives froni this colouring the peculiar synthetic character of 
its philosophy. It is in fact primarily a piacdcal system of Yoga that 
it teaches and k brings in metaphysical ideas only as explanatoiy of its 
practical system; nor does it merely declare Vodancic knowledge, but 
it founds knowledge and demotion upon works, even as it uplifts 
worts to knowkdgji, their culmination, and informs them nrfth dc- 
vodon as their very heart and kernel of theit spirit. Again its Yoga is 
founded upon the analytical philosophy of the Sankhyas, lakes that 
as a starting-point and aJivays keeps it as a large element of its method 
and doctrine; but still it proceeds far bev'ond it, negatives ei^en sonve 
of its characteristic tendencies and finds a means of reconciliiig the 
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IcFutii: analydcil Icuowletigc of Sawtbya with ttte higher synthetic and 
Vedandc truth. 

Wbau thfin,^ ate the Sankliya aiid Yc^ of vfhkh the Gita spealcs? 
They are teitaiiily nut ihe systems which have come down to us under 
fhp;g nanu^ as enunciated respeciiv^cly in the Sankhya KarLka of 
Ishwani Krishna and the Yoga aphorisms ot Patanplh Thk Sankhya 
k not the system of the KaribiSp^at least as that is under¬ 

stood; for the Gita nowhere for a inoment admits the multiplicity of 
Pumshas as a primal emth of being and it afBmss emphatically what 
the traditional Sankhya strenuously deniesp the One as Self and 
Punjsha, that One agaui as the Lord, Isbw'aia err Pimishottamaj and 
Ishwara as the cause of the univeise. The traditional Sankhya LSr to 
use nor modem distmetions, atheistie; the Sankh^'a of the Gita admits 
and suhtlv reconciles the djeistic, pantheistic and iM^uistic views of 
the universe. 

Nor is this Yog*i the Yoga sy-stem of Patanjali; for that h a j^ely 
subjecrive n^ethod of Rapyo^ an internal discipline* limitedp rigidly 
cut outp severely imd sciendhcally gradedp by which the mind is pro¬ 
gressively stilled and taken up into Samadhi so that we may gain 
the temporal and eternal results of this self'esceeding, the lempomi 
in a great expansiait of the souFs knowledge and powers, the eternal 
in tlic divin* union- But the Yo^ of the Gita is a WgCj flexible and 
cnanV'Sjded svstem with venous elements, which are nil succ^sfully 
harmonised W a sort of natural and living assimilatiDn^ and of tl’kcse 
elements Raiayoga is onlv' one and not the most important and vital- 
This Yo^ do^ not adopt any strict and sdentific gradation hut is a 
process of natural soul-dm^elopment; it seeks by the adoption of a few 
principles of subjective poise and uciion to bring about a renovation 
of the SDul and a sort of change, ascension or new birth out of the 
lovi'er nature into the divine. Accordinglyp its idea of bamadhi is (juiie 
different from the ordinaiy notion of the Yo^c tmnee, and while 
Patanjali gives to works only an initial importance for moral purifica¬ 
tion and religioris concentradon,, the Gita gpes so far as to make works 
the distinctive characteristic of Yoga- Action to Patanjali ^ only a 
preliminary^ in the Gita it is a peemanenE foundation; in the Raja^oga 
it has practicaUv to be put aside when its result has been attained Of 
at any rate ceases veiy^ soon to be a means for the Yaga+ for the Gita it 
is a means of the highest asceixt and continues even after the com¬ 
plete liberadon of the sou/. 
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This much has to he said in order to avoid any confusion of thought 
that might be crcfttcd by the use of familiar words in a oannotarion 
wider than the technical sense now familiar to us. Sdll, all that is 
essential in the SanMiya and Yoga systems, all in them that is Urge^ 
catholic and universally tmCj is admitted by the Gita, even though it 
does not limit itself by tltem like the opposing sdtook Its Sankbp is 
the catholic and Vedantic Sankhya such as we find it in its first prin¬ 
ciples and elements in the great Vedantic synthesis of the Upanishads 
and in the later developments of the Purmias- Its idea of Yoga is that 
large idea of a prjncipaOy subjective practice and inner change^ rteces- 
sary for the finding of the Self or the union with God^ of which the 
Rajaj'ogia is only one special application^ The Gita insists that San- 
Ithya and Yoga are not two different^ incompatihle and dkeordant sj'Sr 
teixas> but one in their principle and aimi they differ only in tlieir 
method and starting-pamL The Sankhya also is a Yo^^ but it proceeds 
by kno^vledge; k starts^ that is to say,^ by intellectual thscFimination 
and analysis of the prindplcs of our being and attains its aim through 
the vision and possession of the Truths Yoga, on the other hand^ pro¬ 
ceeds by ™rks; it is in its first principle Karmayoga; but it is evident 
from the whole teaching of die Gita and its later definitions that the 
word kamui is used in a very wide sense and that by Yoga is meant 
the selfless devotion of all the inner as well as the outer activities as a 
sacrifice to the Lord of aU works, offered to the Eternal as Master of 
all the soul s energies and austerities. Yoga is the practice of the Truth 
of which knowledge gives the vision^ and its practice has for its motor- 
power a spirit of Ulumincd devotion, of calm or fervent consccralion 
to that which knowledge sees to be the Highest 

But what are the truths of Sankhya? The philosophy drew its 
name from its analytical process- Sankhya is the iinaly^ the enu¬ 
meration, the separatiie and discriminative setting forth of the prin¬ 
ciples of our being of which the ordinary mind sees only die combina¬ 
tions and results of combination. It did not seek at all to synthetise- 
Its original standpoint is in fact dualistic, not widt the very relative 
dualism of the Vetlandc schools which call themselves by that name» 
Divaitat but in a very absolute and trenchant fashion- For it explains 
existence not by one, but by two original principles whose mter- 
relatton is the cause of the universe,—Purusha, the inaedv^, Prakritip 
the active. Purusha is the Soul, not in the ordinary^ or popular sense 
of the wmd, but of pure conscious Being immobile, immutable and 
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self-lumiDDus. Prolcriti is Energy and its process. Purusha does noth¬ 
ing, but it reflects the action of Encrgj- and its processes; Prakrid is 
mechanical, but by being reflected in Punisha it asumes the ap¬ 
pearance of consciousness in its activities, and thus there aie created 
those phenomena of creadon, conservation, dissolution, birth and life 
and death, consciousness and unconsciousness, sense-knowledge and 
intellectual knmvledge and ignorance, action and inaction, happiness 
and suffering which the Purusha undo the irtfluence of Prakriti at¬ 
tributes to itself although they belong not at all to itself but to the 
action or TnovtaneiH of Prakrid alon€. 

For PrsJtriii is constituted of three giiaas or essential modes of 
energy; sattwa, the seed of intelligence, conserves the working 
of coogy; rojas, the seed of force and action, creates the working^ of 
energy; tamas, the seed of inertia and non-inteUig^. the denial of 
sathva and rajas, dissolves what they create and conserve, men these 
three powers of the energy of Prakriti are in a state of equilibnuiu, all 
is in restp there is no nioverncni> action or creation and there ts there¬ 
fore nothing to be reOected in the immutable luminous being of the 
eonsdous Soul. But svhen the equilibrium is disturbed, Uwn the 
three gunas fall into a state of inequalit}' in which they stiiste with 
and act upon each other and the whole inextricable business of cease- 
1 ^^ creadorii condensation and dissolution begins, unioUing the phe- 
nomena of the cosmos. This continues so long as tbe Piirusba con¬ 
sents to reflect the rUsturbance which obscures his eternal natun; and 
attributes to it the nature of Prakriti; but wben be withdraws ^s con¬ 
sent, the gunas fall into equilibrium and the soul returns to its 
nal, unchanging unmobility; it is delivered from phenomena. TUs 
reflection and this giving or withdrawral of consent seem to he the 
only powers of Purusha; he is die witness of Nature by virtue of ro- 
flecdon and the giver of the sanction, safcsi and atmtiianta of the Gita, 
but not actively the Ishwara, Even his giving of consent is passive 
and his wthdrawing of consent is only another passivity. All action 
subjective or ohjectiH: is foreign to the Soul; it has neither an actir c 
will nor an active intelligence. It cannot therefore be the sole cause 
of the cosmos and the affirmation of a second cause becomes neces¬ 
sary. Not Soul alone by its nature of conscious knowledge, will and 
ddighc is the cause of the universe, but Soul and Nature are the dual 
cause, a passive Consciousness and ait active Energy. So die Sankhya 
explains tlie existence of the cosmos. 
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Blit wbcDoe tliCii come this consciems lobdiligeoce and conscious 
win which we perceive to be $o large a part of cmr bdng and which 
we commonly and- instinctivdy refer not to the Prakriii, but to the 
Punisha? Accnrdiiig to the Sankliya this intelligence and ivill are 
entirely a part of the mcchardtiil energy of Nature and are not proper¬ 
ties of the soul; they aic the prindple of Euddhl, one of the twenty- 
four the tiventy four cosmic prindplcs^ Pralrid in the evolu¬ 

tion of the world bases herself with her thiee gunas in her as the 
original substance of thingSp tmiiLanifesip inconsdent, out of which 
are evolved successively £ve elgm entaJ eandictans of energy or mat¬ 
ter—for Matter and Force are the same in the Sankhya philosophy. 
These are called by the names of the five concrete elements of an¬ 
cient thought, ethcT;, air, fire, w^ater and earth; hut it muse be iremem- 
bered that they are not dements in the modem scientific sense hut 
subtle conditions of material energy^ and nowhiere to be found in 
their purity in the gross materia! world. All objects are created by tlic 
combinatian of these five subde conditions or dements. Again, each 
of these five is the base of one of five subtle properties of energy or 
matter, sound, toucht fonrit taste and smell, which consdmte the w^y 
in which the mindrseiLse perceives objects^ Thus hv these five de¬ 
ments of Matter put forth from primary energy and these five sense 
rdations through which A latter is inoivn is evolved what we would 
call in modern language the objective aspect of cosmic existence. 

Thirteen other principles constitute die subjective aspect of the 
cosmic Energy,—Buddhi or Maliat, Ahankaia, Manas and its ten 
sense-functions, five of knowledge, five of action* Martas^ mind, is 
the orjgiiial sense which perceives all objects and reacts upon thent; 
for it has at once an mferent and an efferent acti vity^ receives by per- 
cepdon what the Gim calls the outward touches of things, h^iya 
Sforia^ and so forms its idei of the w’orId and exercises its reactions of 
active vitality. But it specialises its mc^t ordinary functions of recep¬ 
tion hy aid of the five perceptive senses of hearing, touch, sight, taste 
and smell, which make the five properties of things their respective 
objects* and specialises certain necessary vital functions of reaction by 
aid of the five active senses which operate for speech, locomotion, the 
seizing of things, ejection ami generption. Buddhi, the dbcrimi dating 
principle, b at once intelligetice and will; it is that power tn Natuie 
which disciiminaies and coordinates. Ahankara* die ego^ense* is the 
subjective principle in Buddhi by which the Punisha is induced id 
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identify himself tt^ih Piukritl smd ber activides. But subjective 
principles are Ebcmselves as mechanical^ as much a part of the in- 
ciTnsdcut energy as those which constitute her objective operadons^ 
If we find it difGcuk to realise hmv intelligence and mil can be prop 
erd^ of the mechanical Inconscient and themselves mechanical 
ts^e ha\e only to reineinbcT that modem Science itsdf has 
b«cn driven to the same conclusion. Even in the Tnechanical action 
of the atom there is a potver which can only be called an inconscient 
will and in all the worb of Nature that pervading wiU does incon- 
sdendy the ^xirts of intelligence, WTiat we call mental intelligence 
is precisely the same thing in its essence as that which discriminates 
and CMrdinates subconsciously in ail the activides of the material 
universe^ and consciousi Mind itself, Science has tried to demon* 
smK;, is onlv a result and transcript of the mecltanical acdon of the 
incousdent But Sankhya explains what modern Scienoe leaves in 
obcuritv^ the process by which die mechanical and inconscient takes 
on the appearanCE of consciousness- It is because of the reflection of 
Prakrid in Punisha; the light of consciousness of the Soul is attrib¬ 
uted to the workings of the mechanical energy and it is thus that 
the Purusha, observing Nature as tlio witness, and forgettmg him¬ 
self, is deluded with the idea generated in her that it is he who thinks^ 
feels, wills* acts, while all the time the operation of thinking, fetding, 
willing^ acting is conducted really by her and her three modes and 
not by himself at all. To get rid of this delusion is the first step to¬ 
wards the liberation of the soul from Nature and her w'orks- 

Thefe are certainly plenty of things in our existence which the 
Sankhya does nut explain at all or does not explain satisbctorilyp but 
if all we need is a rational explanation of the ctjtsmic processes in 
their principles as a basis for the great object common to die ancient 
philosophies^ the liberation of the soul from the obsession of cosmic 
Nature, then the Sankhya explanation of the world and the Sankhya 
way of hheiation seem as good and as effective as any olhen What 
we do not s^i ?^ at first is why it should bring in an clement of pluraJ- 
ism into i'te dunlism bj' alfiiming one Praknti, but many Punishas- It 
would seem tha t the existence of one Purusha and one Pmknti should 
be sufficient to account for the creation and procession of the universe* 
But the Sankhya was bound to evolve pluralism hy its sri^dly ana^ 
lyrical observation of the principles of things. First, actual lyi we find 
that there arc many conscious ^ing)^ in the world and each regards 
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the same world in his o^vn way and has his independent eaptricnce 
of its subjective and objeciiw things, his separate dealings with the 
same peieeptive and reactive processes. If there were only one Put- 
iisha, there tvould not be this central independence and scpaiative- 
ness, but all would s« the world in an identical fashion and with a 
common subjectivity and objectivity. Because Prakriti is one, all wi^ 
ness the same world; because her principles are ev erywhere the same, 
the general principles which constitute internal and external expe¬ 
rience are the same for all; hut the infinite difference of view and 
oudook and attitude, action and experience and escape from experi- 
cnce-a difference not of the natural operations which are the same 
but of the vvitnesng consciousness,'—are utterly inexplicable except 
on the supposition that there is a muldplidiy of witneses. many 
Purashas. The reparative egosense, we may say. is a sufficient cxr 
plan^don. But the ego-sense is o common piiticiplc of Nature and 
need not vary; for by iiself it simply induces the Purusha to identi^ 
himself with Prakriti, and if there is only one Punisha, all being? 
would be one. pined and alike in their egpistic consciousness; how¬ 
ever different in detail might bo the mere forms and combinations of 
their natural parts, there would be no difference of soul-outlook and 
soul-esqierience. The variations of Nature ought not to make all this 
central difference, this multiplicity of outlook and from beginning to 
end this separateness of experience in one Witness, one Purusba- 
Therefore the pluralism of souls is a logical necessity to a pure Sare 
khya sj^stem divorced from the Vedantic elements of the ancient 
knovvic^g^ which first gave it birth. The cosmos and its process can 
be explained by the commerce of one Prakriti with one Purusha, but 
not the multipUdty of conscious beings in the cosmos- 

Thcre is another difficult tjuiie as formidable. Liberation is the 
object set before itself by tliis philosophy as by others. This liberation 
is effected, wo have said, by the Purusha’s withdrawal of his consent 
from the activities of Prakriti which she conducts only for his pleas¬ 
ure; but. in sum, this is only a way of speaking. The Purusha is 
passive and the act of giving or witlid tawing consent carmoi really 
belong to it, but must be a movement in Prakriti itself. If we consider, 
we shall see that it is, so fat as it is an operation, a movement of 
reversal or recoil in the principle of Buddbi, the discriminative will. 
Buddhi has been lending itself to the perceplians of the mind-sense; 
it has brsen busy discriminating and co-ordinating die uperations of 
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tt« cosmic energy and by the aid of the egc^en* identifying 
Witness mth her works of thought, sense ^d ocnon. It arrives by 
process of discriminating things at the acid and disso^ent teahaoon 
£at this identity is a delusion; it discninmates Hnally the 
from Prakrid and perceives that all is mete dismrbancc 
Lbriiim of the gunas; the Buddhi, at once mtelhgence and wiU. ^ 
«iU from the falsehood which it has been supW ^d ^e 
Purusha. ceasing to be bound, no bnger^soctates hnnself svith 
interest of the mind in the cosmic play* m iJumate reuli ^ 
that Pmkrid will lose her porver to reB^t heisdf m ^ 

the effect of the ego«nse is destroyed and the intelligent w-iU 
coming indifference ccaws to be the means of her sanction: J 

then her gunas must fall into a state of equilibrium, the P^> 

must cea5. the Puruslia return to his immobile re^* But if there 
were only the one Purusha and this recoP of the 
principle from its delusions took place, all cosmos wWd ceas^ ^ 
h is. we sec that nothing of the kind happens. A few Umgs 
innumerable millions attain to liberadon or move ^ 

rest are in no way affected, nor is cosmic NW m kr play 
them one wbic inconvenienced by th^suitmiaiy 

should be the end of all her ^11 

independent Purushas can this fact be e>^|^ined. The onb at d 
lodS explanation from tlie point of view of Vedantic monism is^ 
/the /vavada; but there the whole thing becomes a di^m. kdi 
bondage and liberation are circumstances of the unreality', the emp ^ 
cal blundering; of Maya; in reality' there is none 
The more realistic Sonkhya view of ihingj docs not 
phantasmagpric idea of existeime and therefore cannot ^ 

Ludon. Hme too we see that the muldptidty of sot^ is an mevipble 

oomdusion from tk data of the Sankhya analysis of ^tence* 

The Gita starts from this analysis and seciTO at first, ™ ^ 
retting forth of Yog?i, to accept it almost wholly. It ao«pte PmUid 
and her three gunas and twenty-four 

don of all action to tim Prakiiti and the passivity of the Pur^k 
accepts the multiplicity of conscious beings in the cosmos, accipu ^ 
di Jlution of the identifying cgp^ose, the di^iimnadng action^ 
the intelligent will and the transcendence of the acoon of *hi« 
of onorg.' o. tho mono of libontion Tho '«8“ Atp” 

is askcl to proaisc flora tfce ouisrt is Voga by tho BuiHti, lira rawb 
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gmt wOL But there ia one cieviadon of impoitimcet—the 

Punishii is re^pjided as ojw^ nut many; for the fmv immaterial, un- 
mobile, eternal, immutable Self of the Gita, but fur one detail, is a 
Vedantk: description of the eiemal, passjvep tmmohile^ iimnutable 
PuTiisha of the Sanhhyas. But the capied diffcience is that there is 
One and not many. This brings in the whole diEcalty vvhieb the 
Sankbya multiplicirr' avoids and necesrimtes a quite different solu- 
non. This the Gi ta provides by bringing into its Vcdanric Sankliya the 
ideas and principles of Veduntic Yoga. 

The first important new clement vve find is m the oonceprion of 
Pumsha itsdf. Prakriti conducts her activities for the pleasure of 
Purushjr but how* is that pleasure determined? In ihc strict Sankhya 
analyris it can only be by a pssiv^ consent of die silent Witness* 
Passively the Wimess consents to the action of the intelhgent will 
and the ego^nse, passively he consents to the recoil of that will from 
the cgD-sense. He is Wirness, source of the consent, by reflection up¬ 
holder of the work of Nature, sdksi but nothing 

more. But die Purusha of the Gita is also die Lord of Nature; he is 
Ishw*ara* If the opera don of the intelligent will belongs to Naturei 
the origination and potver of the will proceed from the conscious 
Soul; he h the Lord of Naiufe. If the act of intelligence of the Will 
is the act of Prakriti, the source and light of tire intelligence are 
actively contributed by ihc Purusha; he is not only the Witness, hut 
the Lord and Knower, master of knowledge and will, uvarijfi, 
fie is the supreme cau5C of fhe action of Prakriti, the supreme cause 
of its %\ithd raw'd from action. In the Sankbya analyris Rinisha and 
Prakriti in ilicir diialistn are ihe cause of ihc cosmos; in tliis syiatheric 
Sankhya Purusha by his Prakrlri is the cause of the cosmos. We see 
at once liow far wc have travelled from the rigid purism of the tra¬ 
ditional anal^'sis* 

But what of the (me self immutable, immohile^ eternatly free, \rith 
which the Gita began? Thar is free from all change or involution in 
change, avik^a, unbcFtn, unmanifcstcd, the Brahman, yet it k that 
"by which oil this is exicndcd/' '^Fhereforc it ivould seem that the 
princrpfc of the Ishwara is In its h^ing\ if it is immobile, it is yet 
the cause and lord of all action and mabilicy. But how? And what of 
the multiplidty of conscious beings Irt the cosmos? Tliey do not seem 
to be the Lend, but mther ver)" much not the Lord^ mils, for they are 
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subject to the action of the three gunas and the delusion of the ego- 
seiise, and if, os the Gita seems to say, they are all die one sdf, l^w 
did this involution, subjection and delusion come about or how is it 
explicable except by ibe pure passivity oi the Purusha? /\nd whence 
the multiplicity? or bow' is it that the one self in one body and mind 
attains to libmtion while in others it lemains under the delusion of 
bondage? These aic difEcultica which cannot be passed by without a 

soUltiQii. t * C 

The Gita answer them m its later chapter by an analysis ot 
Pumsha and Pmhriti which brings in new elements very prop« to 
a Vcdantic Yesga. but alien to ihe traditional Sankhya. It speaks of 
ihree Punishas or rather a triple status of the Purusha- The Upani- 
shaJs in dealing w ith the truths of Sankhva seem sometimes to speak 
only of two Purushas. Theic is one unborn of three colours, says a- 
icxi, the eternal femitvine principle of Prakriti with its three gunas, 
ever creating; there are two unborn, tiw Piirusltas. of whom one 
cleaves to and enjoys her, the other abandons her because he has en¬ 
joyed all her enjojnicnts- In aivsther verse they are described as two 
birds Oft one tree, trternally yoked companions, one of whom eats the 
fruits of the uec.-tbe Purusha in Nature enjoying hex cosiiMS,-the 
other cats not* but watches his fdlotv,—the silent \\itMS5, witlr* 
drawn from the enjoy ment; when the first secs tire scc<md ^ knows 
that all » bis greatness, tben he is deliveicd from sorrow. 1 he point ot 
victv in the two verses is different, but they have a common impli¬ 
cation. One of the birds is the eternally siknt, unbound Self or 
Pumdia bv whom all iliis is extended and he regards the cosmos he 
has extended, hut is aloof from if, the other is the Purusha involved 
in Prakriti. The fiist verse indicates that the tv™ are the same, repre¬ 
sent different states, bom;d and libcmted. of the same consaous 
heing,-for the second Unborn has descended into the enjoyment of 
Nature and wiihdrawm from her; the other verse brings out what vve 
would not gather from the former, that itr is higher status of umty t^ 
self is for ever ftee, inactive, unnttached. though it descends m is 
lower being into the multiplicity of the creatures of Prakriti and wi 
draws from it by reversion in any individual creature to the higher 
Status. This theorv of lire double status of the one corwdoos soul opens 
a door; but the process of the iniiltipllcity of the One is still obscure. 

To thtjsc two ilw Gita, developing the thought of other passages in 
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the Upanisfiads,^ adck yet anodieTj the supreme, the Punistoiiama, 
the highest Partisha, whose greatness all this creadon is. Thiis diere 
are three, die Kshaia, the Atshara, the Utmma. Kshaia, the mobiJet 
the mutable is Naturei svabh^^ii^ it Is die vaiious becoming of the 
soul^ the Puntdia here is the multiplicity of die divine Being; it is the 
Pitiusha multiple not apart from, but in Pratriti. Akshara, the ini* 
mobile, the immutable, i$ tbe silent and inactive self, it is the unity of 
the divine Being, Witness of Nature, but not invoUed in its mov^ 
ment; it is tbe inactive Purusba free from Prakriti and her works. The 
Urtama is the Lord, the supreme Brahman, the supreme Self, who 
possesses both the immufable unity and die mobile multiplicity. It 
is by a large mobpity and ^don of His Namre, His energy. His li^iU 
and poivcr, th^t hje manifests Himself in die ivorid and by a greater 
stillness and irnmobility of His being that He is aloof from ii; yet is 
He as Pumshottauna above both the aloofness from Nature and the 
attachment to Nature. This idea of the Pumshottama, though con¬ 
tinually implied in the Upanishadst is disengaged and d^nitely 
brought out by the Gita and has EScercised a po^^rful iniliienca on 
the later developments of the Indian religious consciousness* It is 
the foundation of the highest Bhakdyoga which eiairrui to eitceed tbe 
rigid defimdeus of monistic philosophyi it is at die back of the philoso¬ 
phy of the devotional Pumnas. 

The Gita is not content, eitheij to abide within the Sankhya analy* 
sis of Pmkrid; foe that makes icx3m only for the ego-sense and not for 
the multiple Purusba, which is there not a part of Prakridp but sepa¬ 
rate from her. The Gita afbrms on the contrary^ that the Lord by His 
nature becomes the Jiva. How is that pcssiblet since there are Only 
the rtventy-four principles of the cosmic Energy and no others? Yes^ 
sap the divine Teacher in cEFcct, that is a perfectly valid account for 
the apparent operations of the cosmic Prafcrici with its three gunas, 
and the relation atmbuced to Punisha and Prakriti there is ako quite 
valid and of great use for the practical purposes of the involudon 
and the withdrawal. But this is only the lower Prakriti of the three 
modes, the inconsdent, the apparent; there b a higher, a supremCp a 
conscient and divine Nature, and it b that which has become the 
individual soulp the Jiva. In the lower nature each being appears as 

’ Pimi^- ..... .afcsoTvt. ..piiraroft tLe 

Akskua is supreme, itcrc ii □ srupi^fn^ Puniili^ liiglm dun it, sayi ttw! 
Up;4ii»h4d^ 
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the egOp in the higher he is the individua] Pimuha* In other words 
multipHcity is part of the spiritual nature of the One. This individml 
soul is in the creation it is a partial manifesEadon oF me, 

numuixvfl and it all my powers; it is Avimcss» giver d 

the sanction, upholder, knqwer^ lord. It descends into the loivcr natxiie 
and thinks itself bound by action, so to enjoy the lower being; it can 
draw back and know itself as the passive Purusha free from all action* 
It can rise above the thi&i gunas and, liberated ftom the bondage oF 
action, yet possess action, et^en as I do myself, and by adaradon of 
the PunjshoEliEizia and nmon w^ith idm It can enjoy wholly its divine 
Nature. 

Such is the analj^sis, not confining itself to the apparent cosmic 
process but penetrating into the occiilt secrets of supcrconsdous Na¬ 
ture, ntttfwiwt rahnsytmt by which the Gita founds its synthesis oF 
Vedanta, Sankhp and Yoga, its s)'nthesis of knowledge, works and 
dmodonn By the pure Sankhya alone the combining of works and 
liberation is contradictory and impossible. By pure Monism alone the 
pennanent contuiuatido of works as a part of Yo^ and the Indul¬ 
gence of devotign after perfect knowledge and liberation and union 
are attained^ become impossible at at least irrational and otiose. The 
Sankhya knowledge of the Gita diwipates and the Yoga system of the 
Gita triumplis over all these obstacle 
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IffE WHOLE object of iLe first six cha|iter£ of tlie Gita ts lo synthedse 
in a large frame of Vistkntit! truth the t\m mcihcxis, Winadly sup 
posed lo be diverse and even opposite, of the Siinkhyas and the Yogins, 
TTie Sankhya is taken as the stattiiig-point and the basis; but it is 
from the beginning and with a progressively mcreasing emphasis 
permeated ^Wth the ideas and methods of Yoga and lemoulded in its 
spiriL The prncticaJ difference^ as it seems to have ptesenied itself 
to the itdigioiis minds of that day, lay fim in this that Sankhya prO' 
cceded by knowledge and through the Yoga of the intelligEnceH while 
Yoga proceeded by works and the transfomiation of the active con^ 
sdousness and. secondly—a cornlJai:}^ of this first distinction,^hat 
Sankhya led to entire pasiTity and the renmmiatiQn of works, 
stmnydsa^ while Yoga held to be quite sulBdent the inner fen unci- 
ation of desire, the piiiifitation of the subjective prindple which leads 
to acdon and the tummg of works Godtvaids, towards the divine ex¬ 
istence and towards liheranon^ Yet both had the same ainip the tran¬ 
scendence of birth and of this terrestriaJ existence and the union of 
the human soul Avith the Highest. This at least is the difference as it 
is presented to us by the Gita, 

The difficultj^ which Arjuna feels m understanding any possible 
sjmthcsis of these opix^itions i$ an indication of the hard line that 
w-as driven in between these two s)stems in the normal ideas of the 
lime. The Teacher sets out by recondling Avorks and the Yoga of the 
intelligence: the latter^ he ^ys* is far superior to mere Avorks; it is by 
the Yoga of the Buddhi^ hy knowledge raising man oat of the ordinary 
human mind and its desites into the purity and cxjualitv of the 
Brahmic condition free from all desire that Avorks can be made ac¬ 
ceptable. Yet are works a means oF salvation, hut works thus purified 
by knowledge. Filled Avith the notions of die then pret^ailing culture^ 
misled hy the emphasis which the Teacher Jays upon the ideas proper 
lo Vedande Sankhya, conquest of the senses, wiihdraAval from mind 
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into the Self, ascent into the Brahtnic condition^ c^ncdon of our 
lower peirsoDahty in the Nirrana of impetsonality,—for the ideas 
proper to Yoga ate as yet suboidioatecl ajid Jargdy held hacltH—Arjuna 
is perplexed and asks^ "If thou holdst the intuUigcjice to be greater 
than ^vorkSp why then dost thou appoint ine to a terrible work? Thou 
secinest to bewiitfcE my Intelligence with a confused and mingled 
speech; tell me then d^si^'dy that one thing by which I may attain to 
my soul s iveal.” 

In answ-er Krishna aOirms that the Sanlchya goes by knowledge and 
Tenundatign, the Yoga by works; but the real renunciation is impos¬ 
sible without Yoga, without works done as a saenhoe, done with 
equal it)' and without desire of the fruit, with the perception that it 
is Nature which does the actions and not the soul; but immediately 
afterwards be declares that the sacrifice of knowied^ is the highest 
alJ work finds its egnsummation in knmvledge, hy the fire of knowl¬ 
edge all w'orks are burnt up; theiefore hy Yoga works are renounced 
and tberr bondage overcome for the man w'ho is in possession of his 
Self. Again Arjuna is perplexed; here are desireless works, the prinr 
ciple of Yoga, and renunciation of works, the principle of Sanldiya, 
put together side by side as if part of one method, yet there is no 
evident reconcilmtion between them. For the kind of recondhadon 
which the Teacher has already given—in outward inaction to see 
action still persisting and in apparent acEion to see a real inaction since 
the soul has renounced its illusion of the worker and given up works 
into the faancls of the Master of sacrifice^—is for the practical mind of 
Arjuna too slight, too subtle and cxpiescd almost in riddling words; 
be has not caught their sense or at least riot penetrated into thdr 
spirit and realit)', Tlierefore he asks again. Thou dedarust to nie the 
renunciation of works, O Krishna, and again thou decUrest to me 
Yoga; which one of these is the better ivay, that tell me mth a dear 
decisiveness^" 

The ansvi'cr is important, for it puts the whole disdnction very 
dearly and indicates though it docs not develop entirely the line of 
reconciliation. "Renunciation ai>d Yoga of works both bring about the 
soul’s salvation, but of the two the Yoga of works is distinguished 
above the renunciation of works. He should be knowm as alwa^'s a 
Sannyasn (even when he i$ doing action^ who neither dislikes nor 
desires; for free from the dualities he is released easily and happily 
from the bondage. Children speak of Sankhya and Yoga apart fcoio 
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eiich other, not the vvise; if a toim applies Himself Lntcgraily w 
lue gets the fruit of both;" because in tlieir integrality each contains 
the other. ^'THe status which is attained by the Sankhya, to that the 
men of the Yoga also arrive; who sees Sankhya and Yoga as One, he 
sees. But renundabon is difficult to attain vrjtHout Yoga; the sage who 
has Yoga attains soon to the Brahman; his sdf becomes the self of aU 
existences Cof all things that have become), and e^en though he does 
wwhs, he is not involved m them." He knows that the addons are 
not hiSp but Nature's and by that very knowledge he is free; he has 
renounced ivorljs, docs no actions, though actions are done through 
him; he becomes the Self, the Brahmanp. brahrtiiibhuUi^ he sees all 
existences as becomings Chhitf^n) of that seifexistcut Being, his <ywu 
only one of them, all their actions as only the dcvelopmeot oF cosmic 
Nature w'orking through their individual nature and his own actions 
also as a part of the same cosmic activity. This is not the whole teach¬ 
ing of the Gita; for as yet there is only tlie idea of the immutable self 
or Punisha, the Akshara Brahman^ and of Nature, PratTiti+ as that 
which is responsible for the cosmos and not yet the idea, d^ly tx- 
pressedt of the Ishwara, the PurLishottama; as yet only the synthesis of 
wwks and knowledge and not yet;^ ii% spite of ccrtaiii hints^ the intro¬ 
duction of the supreme element of devotion which becomes so iiri” 
j portant afterw^ards; as yet only the one inactive Punisha and the lower 
(Prakriti and not yet the distinction of the triple Pumsha and the 
/double Prakriti. It is true the Ishwara is spoken of» but his relation to 
die self and nature is not yet made definite. The first six chapters 
only cairj' the sjmthesis so far as it can be carried without the clear 
expression and decisive entrance of these ali-impotEant truths which? 
when they come in, must necessarily enlarge and tnodify, tliough 
without abolishing, these first pecondliations, 

Tivofold, says Krishna, is the self-application of the soul by which it 
enters into the Bmhnilc condition : "that of the Sankliyas by the Yoga 
of knowledge, that of the Yogins hy the Yoga of vvorks." This identiG- 
cation of Sankhya with Juanayoga and of Yoga with the way of works 
is interesting; for it show^ that quite a dJEFerent order of ideas pre- 
^'ailed at that time from those wc now possess as the result of the 
great Vedantic development of Indian thoughtt subsequent evidently 
to the composition of the Gita, hy whidi the other Vedic philosophies 
fell into desuetude as pracrical methods of liberation. To justify the 
language of the Gita we must suppose that at that time it W'as the 
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Sankh>'a metliod which was vety romnHinly^ adopted by those who 
follow^ the path of knowleclgp, Subsequeniiy, ivith the spread oE 
Buddhism, the Sankhya method of knowledge must have been much 
ovetshadovi'cd by the Buddhistic. Buddhism, like the Sankhya nom 
Thetstie and anti-Momstic. laid stress on the impemanenee of the 
results of the cosmic energy, which it presented not as Prakrid but as 
Karma because the Buddhists admitted neither the Vedandc Brahman 
nor the inactive Soul of the Sankhyas, and it made the recognidon of 
this impermanence by the disenininating mind its tneaiw of liberation. 
When the reacdon against Buddhism arrived, it took tip not the old 
Sankhya notion, hut the Vedandc form popularised by Shankana who 
replaced the Buddhisdc impermanence by the cognate Vedandc idea 
of illusion, Maya, and the Buddhistic idea of Non-Being, indefinable 
Nirvana, a negative Absolute, by the opposite and yet cognate Vcr 
dandc idea of the indefinable Being, Brahman, an inelfiahly positive 
Absolute in wbJeh all feature and action and energy cease because 
in That they never really existed and are mere illusions of the mind. 
It is the me^nd of Shankara based upon these concepts of his philoso¬ 
phy, it is the renunciation of life as an illusion of w'hich we orditiarily 
d»ink when we speak now of the Yoga of knowledge. But in the time 
of the Gita Maya was evidently not yet quite the master word of the 
Vedantic philosophv, nor bad it, at least with any decisive cleamess, 
the connotation which Shankara brought out of it with such a lutni" 
nous force and distinctness; for in the Gita there is little mik of Maya 
and much of Prakriti and, even, the former %vord is used as little 
more than an equit'alent of the latter but only fn its inferior status: it 
is the low'd Prakriti of the three gunas, traigtJMyflnio)'i viaya. Prakriti, 
not illusive Maya, is in the teaching of the Gita the effective cause of 
cosmic existence. 

Still, whatever the precise distinctions of their metaphysical ideas, 
the practical difference between the Sankhya and Voga as developed 
by tlic Gita is the same as that which now exists berivecn Vedantic 
y^as of knowledge and of works, and the practical results of the 
difference are also the same. Tlie Sankhya proceeded like die Ve¬ 
dantic Yoga of knowledge by the Buddhi, by the discriminating in- 
telUgence: it arrived by reflective thought, vicira, at right discrimina¬ 
tion, vfveJur, of the true nature of the soul and of the imposition on 

* The svflcms of ihe Purtius and Tannai air fall of the ideas of ths pftkhya. 
thongh subotdiiuitetl to the VccUuiic id<:a and mingled whh numy otliers. 
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ir of the works of Praknti thmugh attachment and identification, just 
as the Vedantic method airives by the same means at the right dis¬ 
crimination of the true nature of the Self and of the imposition on it 
of cosQiJc appearances by mental lEusian which leads to egnistjc iden^ 
tification and atuchrnenL In the Vedantic method Maya ceases for 
the soul by its retum to its true and eternal status as the one Sdf^ 
the Brahman^ and the cosmic acdon disappears; in the Sankhya 
method the working of the gifm» falls to rest by the return of the 
soul to its true and etcinal status as the ini^tjve Purusba and the 
cosmic aetiou ends. The Srabman of the Afayavadins is siknt, im¬ 
mutable and inactive^ so tro is the Purusha of the Sankbya; therefore 
for both ascetic renunciation of life and works is a necessary means of 
liberadom But for the Yoga of the Gita, as for the Vedantic Yoga of 
works^ action is not only a prepaiation but itself the means of bbera- 
don; and it is the justice of this view^ wlucb die Gita seeks to bring 
out with such unceasing force and nubtence,—an insbtenoe^ ui 3 r 
fortunately, which could not pic\.'ail in India against the tremendous 
tide of Buddhism,' vitos lost aftex^vards ia the intensity of ascetic 
illusionism and the fervour of w'orld-shunnmg saints and devotees and 
k only now begmiung to emreise its real and salutary influence on 
the Indian mind. Renundatian is indispensable^ but ihe true renun¬ 
ciation is the inner rejeetjon of desire and egoism; wilhout that the 
outer physical abandoning of w^orks is a thing unreal and ineffecti\'e, 
tvith it it ceases even to be necessaryp althiaugh it is not forbidden. 
Knowledge is essential, there is no higher force for liberatjonp but 
w'orks with knowledge are also needed; by the union of knowledge 
and works the soul dwells cntiiely in the Brahmic status not only iii 
repose and inactive calm, but in the very midst and stress and vblencc 
of actionL Dev-otion is aJhimportant, hut works with devotion are also 
important; by the union of knowledge, devotion and works the soul is 
taken up jnip the highest status of tlie IsbiiVam to dwell there in the 
Purushottama who js master at once of the eternal spiritual calm and 
the eternal cosmic activity. This is the ssTithcsIs of the Gita. 

But, apart from the disdnetion betiveen the Sankhya w^y of knowb 
edge and the Yoga way of woiks^ there wtis another and similar op 

* At th^ snine time the Gil^ scam to hove InBumccd ^tahayjinUt 

Buddhuza and texts me takto bodily from it into ike Buddhist SocipEuces^ It 
mtiy therefore have helped lastly eo rum Buddhi-tTO, OFiginally a. ^huol of 
quHiHtk snd illuiuiiLaicd exetics, inio tkit religion of jncdiEsitive dc^micKi and 
rampas^Iooaic artioa ^vhich SO powcffuUy iidluciMred Asiatic ddiiiEt:. 
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position In Uie Vedanta itself, and ttis also die Gita lias to deal with, 
fn correct and to fuse into ils large restatcmenl of the Aryaii spiritual 
cuitujc. This was the distinction between Kamiakanda and jnana* 
kanda^ between themiginal thought that led to die philosophy of the 
Pun^i Mimiinsa, the Vedavada, and that which led to the philosophy 
of the Liitara Mtmansa^* the Brahmavadat between those who dwelt 
in the txaditiQii of the Vedie hymns and the Vedic sacnEre and those 
who put these aside as a lower knowledge and laid stress On the lofty 
metaphysical knowledge which emerges from the Upamshads* For 
the pragmatic mind of the Vedavadins the Aryan religion, of this Rishis 
meant the strict pexfoimance of the Vedic sacrifices and the use of 
the samed Vedic mantras in order to possess ah human desires in this 
world, wealth, progeny^ victory, every kind of good fonunct and the 
joys of munortality in Paradise beyond. For the idealism of the 
Brahma^'adins thk ijvas only a preliminary pteparaiion and the real 
object of man., true jnintSflrtJHi, began with his tuming to the knowl¬ 
edge of the Brahman which would give him the true immortali ty of an 
ineffahte spirltiuil bliss far beyond the lower joys of this world or of 
any inferior heaven. \Vliatevex may have been the true and original 
of the Veda, this was the distinction which had long establisbed 
itself and with which thmefore ibc Gita has id deah 

Almost the first word of the synthesis of woiks and knowlcdg|C is 
a strong, almc^t a violent censure and repudiation of the Vedavada^ 
"this flou.’cry word which they deckre who have not dear discmi- 
ment, devoted to the creed of the Veda, whose Crtscd is that there is 
nothing dse, souls of desiie^ seekers of Paradise^—it g^ves the fniits of 
the works of birth, it is multifarious with speciaheics of rites, h is 
dircseted id enjojTOem and lordship as its goal. The Cita even seems 
to go on to aitack the Veda itself which, though it has bem practically 
cast aside, is still to Indian sentiment iniangihloi inviokihle, the sacred 
origin and authority for all its philosophy and rdigioTU The action of 
the three gtinas is the subject-matter of the Veda; but do thou become 
free from the triple guna, O Ai^unaH * T he Vedas in the widest terms, 
"all the Vedas,'—whidi might well include the UpanJshads ab® and 
seems to include them, fox the gcucral term &mti is used later on^-ais 

*Jairainis idea of libcrarioa k the etonil BtaHplobi in wfueb ihfl ^ 
that has. come id kbovr Bfidimaii siill possosci a divine body i*T»d divinc^cnyoyj 
miditi. Fdt dio Gtlj ilw: Brabiiolob h libcratimi; ibe sod must p«5 beyond 
Eo the ntprocomne Uatus. 
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declared to be tmneoessar)' for the man who koows. ‘"As mticb use iis 
there Is ID a with water in flood on every side, so much is them in 
all the V'^edas for the Brahmin who has the knowledge.” Nay^ the Scrip 
turns am even a stumbliDg-hlock; for the letter of the Word—perhaps 
hedause of its conflict of texts and its various and mutually dissentient 
interpretetions—bewilders the understanding, which can only find 
certainty and eoncentration by die light ^sithin. "When thy intelli¬ 
gence shall cross hei^nd the whorl of delusion, then shah thou be- 
come indifferent to Scripture heard Or that which thou hast yet to 
heatj gantdsi mTvedam &fOtmjasyu sniiasyvj cfl. UTicn thy mteUigence 
which is bewildered by tbc Sruti, Jn^fivipafipannn, sh^l stand un- 
moving and stable in Samadhi, then shalt thou attain to Yoga." So 
offensive is all this to convendonal religious sentiment that attempts 
are naturally made by the convenient and indispensable human Ac¬ 
uity of texi-ndsting to put a different sense on some of these verses^ 
buE the meaning is plain and hangs mgether from beginning to end 
It is conflrmcd and emphasised by a subsequent passage in which the 
knowledge of the k no wet is described as passing bejond the mnge of 
Veda and Upanishad, &abdiihrahmdtivartate. 

Let us see, howler, what all this m^ns; for we may be sure that a 
5)Tithetic and catholic system like the Gitas will not ti^t such im¬ 
portant parts of the Aryan culture in a spirit of mere negation and 
repudiationi The Gita has to syntbetise the Yoga doctrine of liberation 
by works and the Sankhya doctrine of liberation by knowledge; it has 
to fuse karrfm with Jnana, It has at the same time to synthedse the 
Punisha anti Pralcriti idea common fo Sankhya and Yoga with the 
Brahmavada of the cunent Vedanta in which the Pumsha* Deva, Ish- 
wara,—supreme Sonl^ God, Lord,—of the Upanishads all became 
merged in the one all-sivalbwing concept of the immutable Brahman; 
and it has to bring out again from its over-shado^vlng by that con¬ 
cept but not with any denial of it the Yog^ idea of the Lord or 
IshwauL It has too its own luminous thought to add, the crown of its 
synthetic system, the doctrine of the Pumshottama and of the 
triple Pumsha for which, ffiough the idea Is there, no precise and 
indispurable authority can be easily found in the Upanishads and 
svhich seems indeed aE first sight lo be in contTadietion with that 
tejit of the Sruti where only two Pu rushes are rceognised. [Vtore- 
cn^er, in synthetising works and kmiwledge it has to take account 
not only of the opposition cf Yoga and Sankhya, but of the oppo- 
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sltlon o! works to knowledge in Vedanta itself;p wberc the coniit> 
tatian of the tw^ and thetefote thdr point of conEict is not 

quite the some as the point of the Sankhya-Yoga oppadtion. it is 
not sutpdsing at all# one may ob^rv^e in pa:^ng^ that with the conBicC 
of so many philosophical schools all founding themselves on the texts 
of the Veda and Upanishads, the Cita should describe the under¬ 
standing as being perplexed and confused^ led in different directions 
by the Sruti Srtitmp^tipanii^ What battles are even now delivered 
by Indian pundits and metaphyskians over the nicaning of die an- 
dent texts and to what different conclusions th^ leadl The unJer- 
standing may well get disgusted and indifferent^ mn^exkmt^ re¬ 

fuse to hear any more texts new or old, iroutvymy a irutasya co, and go 
into itself to discover die truth in the light of a deeper and inncf and 

chapters the Gita lays a large foundatlort for its 
sjTithesis of works and knowledge, its synthesis of Sankhya, Yc^ and 
Vedanta. But first it finds that Knrma, utirks, has a particular sense in 
the language of the Vedanrins; it means the Vedic sacrifices and cere- 
naonies or at most that and the ordering of life according to the 
Grihyasutms in which tliese rites are the most hnporcant part, the 
religious kernel of the life. By works the Vedantlns understood these 
religious works, the sacrificial system^ the full of a careful order, 
vidhi, of exact and complicated rites, kriyn-visem hahuliini. But in 
Yoga works had a much wider rignificance. The Gita insists on this 
wider significance; in our conception of spiritual activity all w^rks 
have to be included, survo^rfimid. At the same time it does not, like 
Buddhism, reject the idea of the sacrifice, it prefers to uplift and en¬ 
large jL Yes, it says in effect not only b sacrifice, the most 

important prt of life, but all life^ all works should be regarded as 
sacrifice, are yajfiaf though by die ignorant they are performed with* 
out the higher knowledge and by the most ignorant not in tlie true 
order, avtdbipunpukanu Sacrifice is the t^ery condition of life; with 
saaifice as their eicrud coiii|>3nbn the Father of creatures created 
the peoples. But the sacrifices of the Vedavadins are offerings of de¬ 
sire directed towards material rewards, desire eager for the result of 
works^ desire looking to a larger enjoyment in Paradise as immartaiity 
and highest sah'aEionr This die system of the Gita cannot admit; for 
that in its very inception starts with the renunciation of desire, 'ivith 
its rejection imd destruction as the enemy of the soul The Gita does 


direct experience. 
In the first six 
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not deny the validity even of the Vcdic sacdfidal vvnrks; it admits 
them, ii admits that by these means nne may get cmjcrymcmt here and 
Pamdise beyoDci; it is 1 mjrsdf, saj's the divine Teacher, who accept 
these sacrifices and to whom they ace offerffli I who give these fruits 
in the form of the gods since so men choose to approach me But this 
is not the true loadp nor is the enjoyment of Paradise the liberarica 
and fulfilment which man has to secL It is the Ignorant who wtamhip 
the gods, not knowing whem they arc worshipping ignomndy In these 
divine fontu^ for they are wtnshippmg, though in ignorance, the OTte» 
the Lord, die only Deva, and it is he who accepts thdr offering* To 
chat Lord must the $acafice he offered^ the true saciiBce of all the 
hfe*s energies and acti^iti^, with devotion, without desire, for His 
sake and for the welfare of the peoples. It is because the Vedavada 
-obscimcs this truth and with its tangle of ritual ties man down to die 
acdon of the three gunas that it has to be so scv'crcly censured and 
put roughly aside; but its cental idea is not destroyed; transfigured 
and uplifted, it is turned inio a most important part of the true spirii- 
Ltal e;Kperience and of the method of liberation. 

The Vedantic idea of knowledge does not present the same difll^ 
cutties. The Gita takes it over at once and completely and throughout 
the six chap^rs cjuiedy substitutes the sdll imiuutable Brahman of 
the Vedantins, the One without a second immanent in all cosmos, 
for the sdll immutable but multiple Puiusha of the Sankhyas. It ac¬ 
cepts throughout these chapters knowledge and realisation of the 
Brahman as the most important, die Indispensahle meang of libera¬ 
tion, even w^hiJe it insists on dcsircless works as an essential part of 
know ledge. It accepts equally Nin’ana of the ego m the infiniEc equal- 
iiy of the munutabJe, impersonal Brahman os essential to liberation; 
it practically identifies this cxdncdon with llie Sankhya return of 
the inactive immutable Pumsha upon itself when it emerges out of 
identification with the actions of Prakriti; it combines and fuses the 
language of the Vedanta with the language of the Sankhya^ as had 
alrc^y indeed been done by certain of the Upanishads.* But still 
there is a defect in the Vedantk position which has to be overcome. 
We may, perhaps, conjeaufc that at this time the Vedanta had not 
yet redevelopd the later thcistic tendencies which in the Upanishads 
are already prseni as an clement, but not so prominent as in the 
Vaishnava philosophies of the bter Vedantins where they become in- 
*Espnziilly the Swct^su'Alan. 
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not OtJy pnjmincnt but paiaiDOunt We may take it that the 
oitKwkvt Ve<lanCi was, at apy late in its main tendencies, pantheisdc 
at the basis, monisde at the summit* It knew of the Btahman, one 
without a second; it knew pf the Gods, Vishnu, Shiva, Brahma and 
the rest, who all resolve themselves into the Brahman; but the one 
supreme Brahman as the one Uhwara, Puiusha, Deva-words often 
applied tn it in the Upanishads and justifying to that eictent, yet Ris¬ 
ing bevond the Sanklip and the theistk conoeptions-was an idea 
that had fallen fmm its pride of place;* the names could only be ap 
plied in a strictly logical Bmhmavadk Do pibordinate or inferior phases 
of the BTdiman idea. The Gita proposes not only to restore the oug- 
inal equality of these names and therefore of the conceptrons th^ 
dicate, but to go a step farther. The Brahman in Its supreme and not 
in any lower aspect has to be presented as the Purusha with the Jowct 
P rakiid for its Maya, so to synthetisc thorou^ly Vedanta a^ Smt 
hya. and as Ishwara, so to synthetise tliomughly both with Yo^; but 
the Gita is going to represent the Ishwara, the Puiudiottama, as hi^« 
even than the still and immutable Brahman, and the loM of ego in the 
impersonal comes in at the beginning as only a great initial and neces¬ 
sary step towards union with the Purushottama. Fm the Pu^bottatM 
is the supreme Brahman, It thercfoie passes boldly beyond the Veda 
and the Upflnishads as they were taught by their best authoris^ £«- 
ponenis and affirms a reaching of its own which it has developt^ from 
them, but whicb may not be capblc of bciitg fitted in wiibin the four 
comers of their meaning as ordinarily interpteted by the Vedanun^ 
In fact without this free and synthetic dealing with the letter of rim 
Scripmre a work of large synthesis in the then state of mn^ be¬ 
tween niimcrous schools and with the cunent inetltods of Vedjc cxe^ 
gesis would have been iiripossiblci 


- The panrbeisde formul* fc that G«1 and die AU are the mwdmc adds 
that Brahman done eciits and ihe cnsaiw is only an jllusmy appew- 

ance OT elst a real but psLittiBJ- nianil^tatjoii. _ 

‘This is a iiidc dDubdtil, but we may say et least th« there ^ 
tendency in that dUection of whkb ShsnUa’i philosophy was the lasi eulmma- 

‘^n reality the idea of the PuimLottiursa is already announwd “EJ 

shads, though in a more «3utcrnl fashke ihan m the 
ibeSnpreiM Btdhman or Sitpremc a wnsiandy described 

ice in the opposition of lire BreHman with qniihues and v'lthout 

ti^, TtiVgwM gtipi, WHs not one of ihcsc things f the csdusion of rbe other 
whkb soems kq out iAcdloct to be its coEktnuy. 
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The Gita in later chapters speaks highly of the Veda and the Upan- 
ishads. They are divine Scriptmes, they ate the Word- The Lord 
hirttselF is the kno^^'er of Veda and the author of Vedanta, vedcndd 
vedanmkri; the Lord is the one object of knowledge in all the Vedas^ 
sofvmr i^eJmr altant ev£t vedyali, a language which iinpljcs that the 
word Veda means the booh of knowledge and that these Strlpnires 
desen^e their apptdiadon. The Purushottama from his high supremacy 
above the Immamble and the mutable has extended himself in the 
world and In the Veda. Still the letter of the Scripture binds and con- 
fuses, as the apostle of Chrisdamt}’ warned liis disciples when hc 
said tliat the letter killetb and it 15 the spirit that saves; and there is a 
point beyond which the utility of the Scripture itsdf ceases. The real 
source of knowledge is the Ixjrd in the heart; "1 am seated in the 
Iican of man and from Me is knowledge “ says the Gita; the 
Scripture is only a verbal foim of that inner Veda, of that self Imni- 
nous Reality, it is the mantra,. sa)'s the V^eda, has risen 

from the heart, from the secret place where is the seat of the truth, 
saAanad Ttasya^ greh^mtj. That origin is its sanction; but still the in¬ 
finite Truth is greater than its word. Nor shall you say of any Scrip 
ture that it alone is all-suflkient and no othei truth can he admitted, 
as die Vodavadins said of the Veda, jidnyad astiti This is a 

saving and libcradrig w'ord w'hich must be applied to ali the Scrip 
tufcs of the world. Take all the Scriptures that are or have been, 
Bible and Koran and the books of the Chinese, Veda and Upamshads 
and Purana and Tantra and Shastra and the Gita itself and the say¬ 
ings of thinkers and sages, prophets and Avatars, still you shall not 
say that there is nothing else or that the truth your intellect cannot 
find there is not tnio hccaiise you cannot find it there. That is the 
limited thought of the sectarian or the eompodle thought of the eclec^ 
tic religionist, not the untrammelltd truth-seeking of the free and 
illumined mind and God^experienced soul. Heard or unheard before* 
that always is the truth which is seen by the heart of man in iEs illn- 
mined depths or heard within from the Master of all knowledge, the 
knower of the eternal Veda, 
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I HATE had to deviatfi in the last txvo es^ys and to diag the reader 
with me into the arid tracts of mciaphysicj dogma,—however curso- 
lily and with a very insufficient and superficial treatratmt,—so that we 
might undfiTstnnd why the Gto follows the peculiar line of develop- 
ment it has taken^ wwking out first a panial truth with only subdued 
bines of its deeper meaning, then returning upon its hints and brings 
ing out their signifieance until it li^ to its last great suggestion, its 
supreme mystery which it does not work out at all, but leaves to be 
lived outp as the later ages of Indian spmtuality tried to live it out in 
great waves of love^ of suirendet, of ecstasy^ Its eye is alw'ays on its 
sviithesis and ail its strains are the gradual preparation of the mind 
for its high dosing note. 

1 have dedared to you the poise of a self-liberating intelligence in 
Sankh^'^p saj^ di<? divine Teacher to Arjuna, 1 will now declare to 
you anoihcr poise in Yoga. You are shrinking from the results of your 
works, you desire otlier results and turn from your right pth in life 
because it does not lead you to them. But this idea of works and their 
result, desire of result as the motiv’e, the work as a for the 

satisfaction of desitep is the bondage of the ignorant who know not 
what works ate. nor their true source, nor their real operauoiip nor 
their high utility. My Yoga will free you from alJ bondage of the soul 
to its w'oikSp kflnfrtabrtijdhafit prflhasj'itsi. You are afraid of many thingSp 
afiaid of sin* afraid of suffering afraid of bdl and punishment, afraid 
of God, afraid of this w'orld, afraid of the hereafter, afraid of your¬ 
self. What is it that you are not afraid of at diis moraent, you the 
Aryan fightetp the world s chief hero? But this is the great fear whi^ 
besiege humanity, its fear of rin and suffering now^ and hereafter* its 
fear in a world of whose true nature it is ignorant* of a God whose 
true Wing also ft has not seen and whose cosmic purpose it does not 
understand. My Yoga will deliver you from the great fear and even a 
little of it will bring deliveninceh When you have once set out on this 
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path, you will find that no step is lost; every least movement will he s 
gam: you ^viU find there is up obstacle that can baulk yr>u of junr 
adipTmce. A bold and absolute promise and one in which the fearful 
and heatating mind beset and stumbling in all its paths cannot easily 
lend an assured trust; nor is the large and full truth of it apprent un¬ 
less with these act ttwds of the message of the Qu the 

last, ''Abandon all laivs of conduct and take mfug: in Me alone; 1 will 
deliver you from all sin and evil; do not gnevt 

But it is not with this deep and TOD^ing wwd of God to man* but 
rather ivith the first necessary rays of light on the pth* directed not 
like that to the soul, but to the iniellect. that the expoatian begins. 
Not the Friend and Lover of man speaks first, but the Guide and 
Teacher who has to remoic from him his ignorance erf his true self and 
of the nature of the world and of the spring of his own action^ For it 
is because he acts ignorantly, with a wrong imclli^nce and therefare 
a wrong will in thtise matmo, that man is or seems to be bound by his 
works: otherwise works are no bondage to the free souL It is becai^ 
of this wrong inrellLgence that he has bop and fear, wiath and grief 
and tiBnsient )py: othenvise works are possible with a prfect serenity 
and freedom. Therefore it is the Yoga of the Buddhi, the mtelligpncc, 
that is first enjoined on Arjuna- To act with right intelligence and* 
thcreforet a right ^vill, fixed in the One, aware of the one self in all 
gTid acting out of its equal serenity^ not running about In different 
directions under the thousand impulses of our supificial meiual sdf, 
is the Yog^ of the inteUigpni will- 

There are. says the Gito, two types of intdligpnce in the humau 
being- The first is concentiated, pised, one, homogeneous, directed 
singly towards the Truda; unity is its characterisriCp concentmted fixity 
is its iTny being- In the other there i$ nc single will, no unified intcll^ 
gence, but only an endless nttmber of ideas many-branching, coursing 
about, that h to in this or that dtrecrion in puratit of the desires 
which me offered to it by life and by the emironmenL Buddhi, the 
word used, means* properly speaking, the mental pw-cr of under¬ 
standing but it is evidently used h)" the Gila in a philosophic 
sense for the whok action of the discriminating and dedding mind 
which deternijnes both the direction and use of our thoughts and 
the directiDn and use of aur acts: thoughts intelligence, judgment^ 
perceptive choice and aim Eire all uicludctl in its functionings for the 
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characterisdc of the unified intelligence is not only cotioetitfation of 
the mind that knows, but especially concentration of the rand that 
decides and peisists in the decision, vyavostj/a, while the sign of the 
dissipated intelUgence is not so much even discuisivcness of the ideas 
and peittpdons as discursiveness of the aims and desires, iheiefote of 
the will. Will, then, and knowledge ate the two factions the 
Buddhi. The unified intelligent will is fixed in the enlightened soul, 
it is concentrated in innet self-knowledge; the many-branching ^ 
multifarious, busied with many things, catelessof tlw one thing need¬ 
ful is, on the contrary, subject to the restless and discuravc o 

the mind, dispersed in outward life and works and their fruits. Works 
aie far inferior,'' says the Teacher, “to Yoga of the int^igence; deare 
rather refuge in the intelligence; poor and wretched souls are they 
who make the fruit of their v.'orU the object of their thoughts and 

We must temcnibcr the psychological order of the Sanithya which 
the Gita aeoepis. On one side there is the Purusha, the soul cain^ 
inactive, jramutahle, one, not evolutive; on the other »dt there is 
Frakriti or Nature-force inert without the conscious Soul, active but 
only bv juxtaposition to that consciousness, by contact with it. as vve 
would'sav, not so much one at first as Indeterminate, triple m its qual¬ 
ities. capable of evolution and involution- The contact of soul and 
nature ^crates the play of subjectivity and obj^tivity 
ejtpcrience of being; what is to us the subjective first cv-olve^ bccau^ 
the soul-consciousness is the first cause, inconsaent Na once on y 
the second and dependent cause; but still it is Nature and not Soul 
which supplies the instruments of our subjectivity. First in order corne 
Buddhi, discriminative or determinative power es-olving out 
tuttfoTce, and its subordinate jwwer of sclf^liscrimfnaung ego. Then 
as a secondary evolution there arises out of these the pwer which 
seizes the discriminations of objecti. sense-mind or Mana^-wc must 
record lire Indian names because the cotresponding English w’ords are 
not real eqnjvaletus. As a tertiary evolution out of sen^mind we have 
the specialising OTgilnic senses, ten in number, five of [lerccption, hve 
of action; ne-vt the powers of each sense of perception, sound, orm, 
seent. etc., which give their value to objects for the nu^d and i^e 
things what they are to our subjectiwty.-a^, as tlio suhst^ual basis 
of these, the primary conditions of the objects of sense, t e vC e- 


88 


ON ni£ CTTA 


mcnts of andenE philosophy or rather elementary conditions of Na^ 
ture^ pmai which consdiute objects by their various corobina' 

tion. 

Reflected In the pure consdousneas of Puxiisba these degrees ami 
pmvets of Nature-force bocoitic the matedaJ of our iiopiire subjec- 
tivity^ impure because its action is dependent on the perceptions of 
the objective world and on their subjective reactions. Buddhip which 
is sjinply the deteinunalive power that dcteimines all inertly out of 
indeterminate inoonsdenl Forces takes for us the form of intelligence 
and wilL Manas, the inconsdenr force which seises Natme^s dis- 
ciiminattons by objective action and reaction and grasps at them by 
altracdonp becomes sense-perception and desire^ the two crude terms 
or degradations of intelligence and willp—beccmies the sciise-mind 
sensationah emotive, \ oiidonal in the lower sense of wisb^ bopCp long¬ 
ing passionp %ital impulsion, all the deformations of will. Tlte 

senses become the mstniments of scjisc-mind, the perceptive hve of 
our sense-knowledgCp the active five of our impulsions and vital habits^ 
mediators between the subjctrdv'c and objective; the rest are the objects 
of our consdousnes$p vi^^as of the senses. 

This order of evolution seems conmty to that which we percetvie 
as the order of the material evolution; but if we remember that even 
BuddhJ is in itself an inert action of mconscicnt Nature and that 
there is certainly in this sense an iuconscient will and InteUigencCp 
a disoitnlnadve and determinative force even in the atom^ if w^c oh- 
serv'C the crude incoiiseieTit stuff of sensadoAp emotion, mcnioryp im- 
puhion in the plant and in the suheonsdent forms of cxistencep if vve 
loot at these powers of Nature-force assuming the forms of out sub- 
jectivit)' ir) the evoUirig consciousness of animal and man, wc shall see 
that the Sankhva system squan^s well enough with all that modem 
enquiry' has elicited by its observation of material Nature- In the evo¬ 
lution of the soul back from Prakrid low'ards Purushap the reverse 
order has to be taken to the oiiginn] Naturc-ev-olutiorip and that is how 
die Upantslrads and die Gila following and almost quoting the Upaiii- 
shads state the ascending order of our subjective pwers. ' Supremej*' 
they say, "beyond their objects are the sensesp supreme over the senses 
the mind, supreme over the mind die intelligient will: that which is 
supreme over the intelltgent wilh is he^^—is the conscious sdf, die 
Pumsha. Tlicrcfotep saj's die Gita+ it is this Purushap this supreme 
cause of our subjeedvo life which we have to understand and become 
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awaie of hy die intelligence; in that wc have to Bat our will So hold¬ 
ing oul lower subjective self in Nature firmly poised and stilled by 
means of the greater really eonsdent self, we can dcsttoy the restless 
cvcr-activc enemv of our peace and self-mastery', the mind s desnJr 
For evidently there ate tivo possibilities of the action of the intelli¬ 
gent will. It may take its down ward and outward orientation to wards 
a discursive action of the perceptions and the will in the triple plsy 
of Prakrid, oir it may take its upward and ims'ard orientation towards 
a setded peace and et^ualitv in the calm and inunutahlc purity of the 
conscious silent soul no longer subject to the distracdons of Nature. 
In the former alternative the subjective being is at the mercy of die 
obj^ts of sense, it lives in the outis*aid contact of things. That life is 
the bfe of desire. For the senses exdted by theic objects create a rest¬ 
less or often violent disturbance, a strong or ev'cn headlong outward 
mos'cnicnt towards the seizure of these objects and their enjovTuerii, 
and they carry away the sense-mind, “as the ivinds cany away a ship 
upon the Sea**i the mind subjected to the emotions, passions^ longing, 
impulsions awakened by this outward movement of the senses carries 
away similarly the intelligent will, which loses therefore its pc«ver 
of calm discrimination and master)'. Subjection of the soul to die con 
fused play of the three gunas of Prakrid in their eternal entangled 
twining and wrestling, ignorance, a false, sensuous, objective life of 
the soul, enslavement to grief and wrath and attachment and passion, 
aic the results of the doivnward trend of the Buddhi,—the troubled 
life of the Oldinary, unenlightened, undisciplined man. Those who 
like the Vedavadins make sense^injoymcnt the object of action and its 
fulfilment the highest aim of the soul are misleading g^i^^es, The 
inner subjective scIf-delight independent of objects is our true aim and 
the high and wide poise of ou r peace and liberation. 

Therefore, it is the upward and inwanl orientation of the intelligent 
mn that we must resolutely choose \^lth a settletl concentration and 
perseverance, we must fix it firmly in the calm self-knowl¬ 

edge of the Pumsha. The first mci.'emfint must be obviously to g^t 
rid of desire which is the w^hole toot of the evil and suffering; and 
in order to get rid of desire, w* must put an end to the cause oF desire, 
the rushing out of the senses to seize and en joy their objecis. We must 
draw them hack when they ate inclined thus to rush out, draw them 
away from llieir objects,—as the tortoise draws in his limbs into the 
shelfi so th^e into their source^ rjuiesceut in the mlnd^ the nund 
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cent in tntelligcnceT the idCdligence quiescent in the ^nA and its self- 
knowledge-, observing the acdon of NaturCr but not subject to it, not 
desiring anything that the objective life can give. 

It is not an external asceridsm^ the physical renundadon of the 
objects of sense that 1 am ceaching^ suggests Krishna immediately to 
avoid ft misunderstanding which is likely at once to arise. Not the 
renundftrion of the Sankhvas or the austerities of the rig^d ascetic 
with his fasts, his maceration of the body^ his attempt to ahstaio cvm 
frcni food; that is not the self-disdplLne or the ahstinence which 1 
meani. for I speak of an inner withdrawal a lenundation of desre, 
The embodied soul, having a body, has to support it normally by 
food for its norma! physical action; by abstention from food it simply 
removes from itself the ph™cftl conmet with the object of sense, 
hut does not gel rid of the inner relation which makes that coutaci 
hurtful^ It retains the pleasure oF the sense in the object, the msat, 
the liking and disUldng,—for rasa has two sides; rhe soul must, on 
the contrary, be capable of enduring the phyrical contact without 
suffering inwfttdly this sensuous reaction. Otherwise there is nivrttij 
cessation of the object, vinrvartentte, but no subjective cessation, 

no nhytti of the mind; huL the senses ftre of the mind, subjective, and 
subjective cessation of the msa is the only real sign of masteiyL But 
how Is this desireless contact with objects, this unsensuous use of the 
senses possible? It is possible, pofam hy die vision of the su¬ 

preme,—porafn, the Soul, the Purusha,—and by living in the Yoga^ 
in union or oneness of the whole subjective being with that, ihmugh 
the Yoga of the intelligence; for the one Soul Is calm, satisfied in its 
own delight, and that delight free from duality can take, once we $ee 
this supreme thing in us and fix the mind and ^vill on that, the place 
of the sensuous object-ridden pleasures and impulsions of the mind- 
This is the true way of liberation. 

Certainly self-discipline, self control is never easy. All intelligent 
human beings know that thcj^ must exercise some oonUol over themr 
selves and nothing is moie common than this advice to contml the 
senses; hut ordinarily it is only advised imperfectly and practised 
imperfectly in the most limited and insui&deut fashion. Eveui how- 
ev^er, the sage, the raan of dear, wise and disceming soul who really 
labours to acquire complete self-mastery finds himself hurried and 
carried away by the senses. That Is because the mind mturally lends 
itself to the senses; it observes the objects of sense witb an inner in* 
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iciest, settles upon tUem and makes tbem the object of absorbing 
(bought for the inteHigeocc and of strong interest for ihe will By 
tliat attachment comes, by attachment desire, by desire distress, pas¬ 
sion and anger w'hen the desire is not satisfied or is thwarted ot op¬ 
posed, and by passion the soul is obscured, the intelligence and will 
foiget ID see and be seated in the calm obserr-ing soul; there is a fall 
from the mernorv of one’s true self, and by that lapse the intelUgent 
will is also obscured, destroyed even. For, for the time being, it no 
longer exists to our mcnKBy of ourselves, it disappears in a doud of 
pa^on; we become passmn, wrath, gjief and cease to be self and in* 
idligcrjce and will. This then must be pier-tmted and all the senses 
brougb^ utterly under control; for only by an absolute control of the 
senses can the wise and calm intelligcnee be firmly established in its 


proper seat- 

This carmot be done perfectly by die act of the intelligence itself, 
by a merely mental self-discipline; it can only be done by Yog^ with 
somelhing which is higher than itself and in which calm and self- 
masieiy are inherent. And this Yoga can only arrive at its succ^ by 
devoting, by consecrating, by giving up the whole self to the Divine, 
"m Me," says Krishna; for the Liberator is ivithin us, but it is not our 
mind, nor our intelUgcoce, nor our personal will,-they are only 
instruments. It is the Dird in whom, as we are told in die end, w'e 
has'c utterly to take refuge. And for that we must at first make him 
the object of our whole being and keep in soul-contact with him 
This is ihe sense of the phrase "he must sit firm b Yoga, whoUy 
given up m Me"; but as yet it is the merest pssing hint after the 
manner oF the Gita, three woids only which contain in seed die whole 
gist of the highest secret yet to be developed, yukta mite nwtpi^. 

If this is done, then it ^mes possible to move among the objects 
of sense, in contact with them, acring on them, but with the senses 
entirely under tlie control of the subjective self,— not at the mercy o 
the ohjects and their contacts and itractions,—-and that self ag^n 
obedient to the highest self, the Purtaha, Then, free from reactions, 
the senses will be dclii-eted from the affections of liking and dis¬ 
liking, escape the duality of positive and ne^tive desire, and calm, 
peace, clearness, happy tranquillity, attwrprosiJa, will settle upon die 
man. That clear tranquillity is the source of the souls ftlicity, all 
grief hc^ns to lose Its power of touching the tranquil soul, the in 
iclligencc is rapidly* established in the peace of the self, suffering is 
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destniyed. It is this calm, desirekssp gricBess fixiry of the bfuldlftt in 
selfpoise and self-knowledge to which the Gita gi^es the naoie of 
Satnadhi. 

The sign of the man in Samadhi is not that he loses consdousness 
of objects and siiiTounding& and of his mental and physic^ self and 
cannot be recaiied to it e\^en by bumiiig ot torture of the body,—the 
ordinary idea of the matter, trance is a particubr intensity^ not the 
essential sign. The test is the expulsion of all their inability 

to get at the mind, and it i$ the inner state from which this rreedom 
arises^ the delight of the soul gathered WTihin itself with the mind 
ecjual and still and high-poised above the attractions and repulsiom, 
the alternations of sunshine and storm and stress of the external life. 
It is drawn inward cv'en when acting Dutwacdlir^ it is concentrated 
in self even when gating out upon things; it is directed wholly to the 
Divine even when to the out^vaid vision of others busy and preoccu¬ 
pied with the affairs of the world. Arjuna^ voicing the av'erage human 
mind, asks for some outward, physical, practically dkcemible sign 
of this great Samadhi; how does such a man speaks bow sit, how 
walk? No such signs can be given, nor does the Teacher attempt to 
supply them; for the only possible test of its possession is inward and 
that there are plenty^ of hostile psychological forces to apply. Equality 
is the great stamp of the Ubenited soul and of that equality even the 
most discernible signs are still subjective. "'A man with mind un- 
^ouhled by sonows, who has done iiVith desire for pleasures^ from 
whom liking and rmth and fear have pa^ed aw-ay^ such is the sag^ 
whose understanding has become founded in stability.” He is ''wilii- 
out the triple action of the qualities of Prafcrid, without the dualides, 
ever based in his true being, without getting or having, possessed of 
his self/' For what gettings and barings has the free soul? Once wi* 
are possessed of the Self, we are in posstssion of aU things. 

And yet he docs not cease from work and action^ Them i$ the 
originality and power of the Gita, that having affirmed this starie 
condition^ this superiority to nature, this emptiness even of all that 
constitutes ordinarily the action of Nature for the liberated soul, it 
is still able to vindicate for it, to enjoin on it even the continuance of 
works and thus avoid tlie great defect of the merely quictistic and 
ascetic philosophies,—the defect from which we find them today 
attempting to escape. "Thou hast a right to action, hut only to actioDi 
never to its fruits; let not the fruits of thy wnrks be thy motive, neither 
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let th™ be in tbee any attachment to inactivily." Themfoic it is not 
the w-orks practised with desire hy the Vedavadins, it is not the claim 
for the itatisfacdon of the resdess and energetic mind by a constant 
aedvaty* the claim made by the practical or the kinedc man, which is 
here enjoined. "Fixed in \oga do thy actions^ having abandoned 
attachment, having become equal in failure and success; for it i$ 
equality that is meant by Yoga.” Action Ls distressed by the choice 
between a relative good and eviJ^ the fear of sin and the difTicult 
endeavour tov^OTis virtue? But the liberated who has united his reason 
and will with the Divine, easts away from him ev^ here in this 
world of dualities both gpod doing and evi) doing; for he rises to a 
higher law beyond good and evil, founded in the liberty of self-knowd- 
edge. Such desireless action can hav'e no decisiveness, nn effoctiv'enessN 
no efficient motive, no or vi^rous creative power? Not so; action 
done in Yoga is not only ihe highest hut the wisest^ the most potent 
and efficient even for the affairs of the wtsdd; for it is mformed by the 
knowledge and will of the Master of wTuks: “Yog^ is skill in works. 
But all action directed towards hfe leads aw'ay from the universal 
Aim of the Yogin which is by common consent to escape from bondage 
to this disiTcsscd and soirowful human birth r Not so, either, the 
sages who do wnrks without desire for fruits and in Yoga with the 
Divine are liberated from the bondage of birth and reach that other 
perfect status in which there are none of the maladies which afBict 
the mind and life of a suffering humanity* 

The status he reaches is the Brahmic condition; he gets to him 
standing in the Brahinan, brahiui sikiti. It is o reversal of the whole 
view, experience, kTiowledge,i values, arcings of earth-bound creati^esn 
This life of the dualities which is to them their day^ ilieir waking, 
their consciousness, their bright condition of activity and knowledge, 
is to him a nighty a troubled sleep and darkness of the soul; that 
higher being w^hich is to them a night, a sleep in which all knowl 
edge and will cease, is to the self-mastering sage lus waking, his lumi¬ 
nous day of true being, knovvledge and power. They are troubled and 
muddy waters disturbed by every little injush of desire; he is un ocean 
of wide being and consciousness which is ever being lilledt yet ever 
motionless in its large poise of his soul; all die desires of the world 
enter into him as waters into the sea, yet he has no desife nor is 
troubled. For while thtv are filled with the vtoubling sense of ego 
and mine and ihine^ he is one witlt the one Self in all and has no 
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“r or "miaB.* He acts as others, but he has abandoned ail desires and 
their bng^ogt. He attains to the gnat peace and is not bewildeted 
by die shows of things; he has ewinguished his individual ego in the 
One, lives in thattinity and, fixed in that status at bis end, can attain 
to extinction in the Biahinan, Nirvana,—not the neg^tivo selFan^ 
nihilation of the BuddhiSK, but the great inunei^nce of the separata 
personal self into the vast reality of the one infinite inipeiBOBal Ex- 

Such, subtly unifying Sankhys, Yo^ end Vedant^ is the fiist 
foundation of die teaching of the Gila. It is far from being all, but 
it is the fiist indispe nsabl e pacdeal unity of knowledge and vraiks 
with a hint already of the third crowning inteosest ekment in the 
SDul^s completEotss, divine love and devndon. 
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WORKS AND SACRIFICE 

Xffi Yoga the inteUigcnt will and its culmination in the Biahi^ 
which occupies all the dose of the seaind chapter, contains 
the seed of much of the teaching of the Gita,—its doctrine of desUe- 
less wH of equality, of the tejection tA outtrard tcnundarion, of 
dev>otion to the Divine; but as yet all this is slight and obscure. What 
is most stionglv emphasised as yet is the tvithdtatval of the wU from 
theotdinaiy modveof human activities, desire, fmm man’s nor^l tenv 
pemment of the sense-seddng thought and wU with its passions and 
ignorance, and from its customary habit of troubled roanybiancbing 
id« »i i s and wishes to the desiieless calm unity and passionless sereniqr 
of the Biahmic poise. So much Arjuna has understood. He is not 
unfamiliar sviih all this; it is the substance of the cunent tea^ng 
which points man W the path of knowledge 3nd to the icnunciatiim 
of life and ss-oiks as his way of perfection, ’pie intelligence wi*- 
drawing from sense and desiie and human action and turning to e 
Highest, to the One, to the aciiotiless Putusha, to the iiii™bile, to the 
featureless Brahman, that surely is the etemal seed of Imowledgp. 
There is so room here for works, since works belong to the ^oranw, 
acrioti i$ the very opposite of knowled^; its seed is dMirc and ite t 
is bondage. That is the orthodox philosophical doctrine, and Knshna 
Stems quite to admit it svhen he says that works ato far inferior to 
the Yoga of the imelligpncc. /W yet worb arc insisted upoii _as 
of the Yoga; so that thete seems to be in this teaching a radical ire 
consistency. Not only so, fm some kind of work no doubt may petsi^ 
for a while, the minimum, the most inoffensis'e; but here is a work 
wholly inconsistent with knowledge, with serenity and with the mre 
tionlTO peace of the sclf-dclighted soul,-a work terrible, even nmre 
stmiis, a bloody strife, a ruthless battle, a giant massacre. Yet it is 
this that is enjtJincd, this that it is sought to justify by the tcachi^of 
innei peace and dcrfieless ctiuality and status in the Brah^n Here 
then is an unreconciled «mtradicMn. Arjuna complains that he has 
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been given a contradkloiy and confusing doctrine^ not the cliKir, 
sticnUDtisly single roiad by wbicb the human mtelligence can mave 
« straight and trenchantly to the supreme gpodi It is in answer to this 
objection tliat the Gita begins at once to de\'eIop more cleanly its 
positive and imperative doctrine of Works, 

The Teacber first makes a distinction betAveen the t%vo means of 
salvation on vi’hicii in this world men can concencratc separately^ the 
Yoga of knowledge, the Yoga of works^, the one implying, it is usually 
supposed, renunciation of works as an obstacle to salvation, the other 
accepting works as a means of salvation. I le does not j ct insist strongly 
on any fusion of them, on any recondllation of the thought that di¬ 
vides them, but begins by showing tliat the renunciation of the San^ 
khyas, the physical renunciacion, Sannyasa, is neither the only w^y* 
nor at all the better way* Naiskamty^f a calm voidness from w-orks, is 
no doubt that to which tbe soul, the Pumsha has to attain; for it is 
Prakriti whicli does the work and the soul has to fls£ abo\'e invtiliidon 
in the activities of the being and atmin to a free sereni^ and poise 
w^atebing over the operations of Prakiitip but not affected by them. 
That, and not cessation of the work of Prakrid, is what is really meant 
by the soul s -mdslkafmya* Therefore It is an error to think that by not 
engaging in any kind of action this actionlcss state of the soul can 
be attained and enjoyed^ Mere renundadon of works is not a suf- 
ficieiUp not e\'en tjuite a proper rneans for salvadon, "Not by absten- 
don from works does a man ^joy acdonlcssncss^ nor by mere renun¬ 
ciation Cof works) does he attain to his perfecdoo/'—to siddhi, the 
accomplisiimenr of the aims of bis sdf-disdplinc by Yoga. 

But at least it must be one necessarj' means, indispensable, impera¬ 
tive? For how, if the works of Prakriti continue, can the soul help 
being in^'olved in them? How can 1 fight and yet in my soul not 
diLnk or feel that I the individual am fightings not desire victoiy nor 
bo invv*ardiy touched by defeat? Tliis ts the teaching of the SankhjTis 
that the intelligence of the man who engages in the activides of Ma¬ 
ture^ is entangled in egDisni„ ignorance and desire and Lhcmfoce 
drawn to action: on the contrary', if the intelBence dravi^ back, then 
the acdoD must cease with the cessation of the dedre and the igno- 
mnee, Tliercfore the giving up of life and woiks U a necessary part^ 
an inevitable circumstance and an indispensable last means of the 
movement to liberation. Th^ objection of a current logic—it is not 
expressed by Arjuna, but it is in his mind as the turn of his subsequent 
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utteianc«s shows—the Ti'ach€r hmnodiatdy anddptes. No, be says, 
such rtounciatioii, far from being indispensable, is not even possible. 
"For none stands even for a nooinent not doing work; everyone is made 
to do action helplessly by the mtxles bom of PraJenri. The stiong 
perception of the gidt cosmic action and the eternal activity and 
power of the cosmic energy which tvas so much emphasised aftei- 
waids by the teatdiing of the Tantric Shaktas who even made Prakriti 
or Sbakti superior to Pumsha, is a very tcmarkahle feature of the 
Gita. ."Uthough here an undertone, it is still strong enough, coupl^ 
with what we might call the theistic and dcvodonal elements of its 
thought, to bring in that activism which so strongly modifies in its 
scheme of Yoga the <]uictisiic tendencies of the old metaphysical 
Vedanta. Man embodied in the catural world cannot cease from 
action, not for a moment, not for a second; his very existence here 
is an action: the whole universe is an act of God, mere living ei en 
b His utEn emenL 

Our physical life, its maintenance, its continuance is a journey, a 
pilgrimage of the body saiirayatru, and that cannot be effected with¬ 
out acrion. But even if a man could leave his body unmaintamed, 
otoise, if he could stand still always like 3 tree or sit inert like a ston^ 
tirthori, that vcgBtable or material immobility would not save him 
from the hands of Natum: he would not be liberated from her work¬ 
ings. For it is not our phjmcal movements and activities alone which 
arc meant by works, by kitntw; our mental existence also is a ^t 
complex action, it is even the greater find more important part of the 
works of the unresting energy.-subpetive cause and dmenmnant oE 
the physical. We hav-e gained nothing if we repr^ the effect but 
retain the activity of the subjective cause. The objects of sense are 
only an Kcasion for our bondage, the mind’s insistence on dicm is 
the roeans, the instrumental cause. A mati may oontrol his orpns 
of action and tcfuw to give them their natural play, but he has gain^ 
nothing if his mind continues to remember and dwell upon the ob¬ 
jects of sense. Such a man has bewildered hiraself with false 
tionseff the self-discipline; he has not understood its object or its tru 
nor die first principles of his subjective existence; therefore all his 
methods of sdf-disdpline arc false and nuUd 'ihe body's actions, even 
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ihe mind $ actions m iKJthing in themselves, ndihet a bdnejage^ nor 
the first cause of bondage. What is vital is the ndghty energy of Na- 
tune which will have her way and her play in her great field of inind 
and life and body; what is dangerous in her, is the power of her 
three modes or qualities to confuse and bewilder the mtelli- 

gence and so obscure the soul. That, as we shall see later, is the whole 
ami of action and libe^don for the Gita. Be free from ohsctLcatton 
and bewilderment by the three and action can contmuet ^ it 
must continue^ and even the largest, dehesE or most cnoimDus ond 
violent action; it does not milter, fbr nothing then touches the Pimi' 
the soul has naisJbirrtiya* 

But at present the Gita does not proceed to thac krg^ point. Since 
the mind is the instrumental cause, since ttmcdDn is impossible, what 
is radonal, necessarj', the right way Is a contfollod action of the sub¬ 
jective and objective organism. The mind miisi bring the sens^ 
under its routzol as an instruiTienE of the intelligent >viU and then the 
organs of action must he used for ihdr proper office, for actian, but 
for action done as Yoga. But what is the c^nce of this self-controh 
what is meant by action done as Yoga, fCnT-firayogu? It is non-attacb- 
ment, it is to do works without dinging mth the mind tn the objects 
of sense and the fruit of the w™ks. Not complete inaction, which is 
an eiTof, a confusion, a self-delusion, an impossibility, but action f ull 
and free done without subjection to sense and passion, desirdess 
and unattached ™fks, arc the first secret of perfection. Do action 
thus self-con trolled, says Krishna, myatma Jbtrtt Lmpm tvemu I have 
said that knowledge, the intelhgcoce, is greater than works, jydya^ 
kanuano buddhihf hut 1 did not mean that maction is greater than 
action; the contrary is the truth, feamia jjayo idw^tmurh. For knowl- 
ed^ does not mean renunciation of works. It means equality and non- 
attachment to desire and the objects of sense; and It means the poise 
of the intelligent w'iU in the Soul free and high-uplifted above the 
lower instiuuicnmdon of Prakrid^ and contmlling the works of the 

■ Again, 1 canoof aci^t tie cmnfnt inlcrpretatiaa of mr^aianf feunwff as if it 
mfiiiit tilled and lomuJ werbs and wre equivalent to rbe Vedic nitrii^iErnui, 
ibe legukr works of ^tciiEce, daetnonial aiud the daily mlc of %'edic liting. 
Surely, niyata dimply ufccf up the nijamya of ihe last vera:. Krishna a 

staEcnicTit, ''he who tatiixollin^ die senses hy the mind engagei with the otgans 
of action in Vf^ of aciiao, he excels " monou Hiyias*i^a Icnmutyog^sivt^ 

uid he immcdiaicly goa on to draw from the statement an injuoctlen, to sum 
it up and convcit it into a tnlc. "Do tbeu do controlled actioii," iftviU^nf kiidiii 
kmka ivam: rii/aiam takes up the niyarflya, Jturu koritui takes lap the araLAjita 


WOAES AND SAmFICE 


naad and the senses and body in the power of sdf-tnrjwledge and 
the pure objectless self-delight of spincud ucalisation, niiyoldfli kfirnta. 
Buddhiyogfl is fulfilled by JtflTHmyogffi the Y<^ of the ^-liberating 
intelligent will finds its full meaning by the Yoga of desireless works. 
Thus the Gita founds its teaching of the nccesaty of desiiclcss works, 
nirkomd fcflnMfl, and unites the subjective piacdce of the Sankhyas— 
lejecdng theii merely physical rule—with the practice of Yoga. 

But stiD there is an ess^dal difficulty unsolved. Desire is the o^- 
naiy motive of all human acnons, and if the sou! is free from desire, 
then there is no farther rationale for acnon. We may be compelled 
to do certain works for the maintenance of the body, hut even that ts 
a subjection to the desire of the body which we ought to get rid of 
if we are to attain peifecnon. But granting that this cannot be done, 
the only way is to fix a rule for action outside ourselves, not dictate 
by anything in our subjectivity, the nityi^uitnta of the Vedic rule, 
the routine of ceremonial sacrifice, daily conduct and social duty, 
which the man who seeks hberadon may do simply because it is ero 
joined upon him, without any personal purpose or subjective interest 
in them, with an absolute indifference to die doing, not because he 
h oomp^ed by his nature but because it is enjoined by the Shastta. 
But if the principle of the action is nor to be external to the nature 
but subjective, if the actions even of the liberated and the sage are 
to be controlled and determined by his nature, svabJiava-rtiyatom, then 
the Only subjective principle of action is desire of whaKwr kind, lust 
of the flesh or eraotiou of the heart or base or noble aim of the mind, 
hut all subject to die gurms of Prakiid. Let us then inrerptet the n/yata 
fcaTTMa of the Gita as the nityakarma of the Vedic rule, its kmtavya 
Jcnmui or work that has to be done as the Aryan rule of social duty and 
let us take too its work done as a sacrifice to mean simply these Vedic 
sacrifices and this fixed social du^ performed disinterestedly and 
without any personal obyecL This is how the Gim s doctrine of desirfr 
1 ^^ work is often interpreted. But it seems to me that the Gita's 
reaching is not so crude and simple, not so local and temporal and 
narrow as all that It is bigo, free, suBde and profound; it is for all 
time and for all men, not for a jjarticular age and country, Espccaally, 
it is always breaking free from eramnal foims, details, dr^tic no¬ 
tions and going back to principles and the great facts of our nature 

katmovog^. Not foniml worksJitcd by an ectetnd rale; bat desiedess wwis 
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and GUr being. It is a nf large phiL^tsopliic tnuh and spirimal 
pracdcaliiyp nGt of c!Oiisfiajiied rcligiom and pbilnsopliica] fonniilas 
and stereotyped dogmas. 

The difficulty is tkU> hou% our nature being what it is and desire 
the common prindplc of its acdon, is it possible to institute a really 
desirnless action? For what we call ordinarily disinterested action is not 
really dedreless; it is simply a replacement of certain smaller personal 
interests hy other larger desires which have only the appearanoe of 
being impersonal, dmie* country, mankind. All action^ morcovcTp as 
Krishna insists, is done by the gunas of Prakriti, by our nature; in 
acting according to the Shastra we are stiU acting aocording to our 
nature.-neven if this Shastfic action is not, as it usually is^ a mere 
cover for our desires, prejudicesT passions, egoisms, our p<sr5Dnalp na- 
tioniilp sectarian vanities, sentiments and preferences; but even otbet- 
wtisCj even at the purest, still we obey a choice of our nature, and if 
ouf nature ^vera different and the giiwfw acted on our intelligence and 
will in some Other mnihtnationp we would not accept die Shastra, 
hut live according to our pleasure or our intdlecnial nations or else 
break free from the social law to live the life of the solitary or the 
ascetic. We cannot beoome impersond by obeying something out¬ 
side ouiselvesp for we cannot so outride ourselves; we can only 
do It by rising to the highest in ourselves, into our free Soul and 
Self which is the same and one in all and has therefore no personal 
interests^ (o the Divine in our being who possesses Himself tran¬ 
scendent of cosmos and is dicrefoie not bound by His cosmic works 
or tiis individual action» That is what the Gita teaches and desire^ 
lessness is only i means to this end, not an oim in itself. Yes, hut how 
is it to be brought about? By doing all ^vorks w^ith sacrifice as the only 
object, is the reply of the divine 1 eachen ''By doing worts otherwise 
than for sacrifice^ this w'orid of men is in bondage to w-orts; for sacri¬ 
fice practise works, O son of Kunti, becoming free froTii alj attach^ 
mcnL“ It is evident that all works and not merely sacrifice and sod:al 
duties con be done in this spirit; any action may be done eilher from 
the cgp-sense narrovv or enlarged or for the sake of the Divine. All 
being and all action of Prakfiti exist only for the sake of the Divine; 
from that it proceeds, by that it endure, to that it is directed. But 50 
long as wc are dominated by die ego-sense we cannot perceive or 
act in the spirit of this iruth, but act for die satisfaction of the ego 
and in die spirit of the ego, othervsise than for sacrifice. Egaiwn is the 
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knot of the bondage. By acting Godwaids, Mfithoot any thou^t of 
egp, we loosen this knot and finally arrive at freedom- 
At fiist, however, die Gita takes up the Vedic staieioent of the 
idea of sacrifioc and phrases the law of sacritioe in its current tenus- 
This It does with a definite object- We have seen that the (juartel 
betsveen renunciation and wotks has two ftiruis, the opposition of 
Sankhya and Yoga which is already in prindplc reconciled and the 
opposition of Vedism and Vedaniism which the Teacher has yet to 
reconcile. The first is a larger sratemenl of the oppo^iion in whieb 
the idea of works is general and wide. The Sankhp starts froro the 
notion of the divine status as dial of die immutable and inactive 
Purusha which each soul is in reality and makes an oppeation be¬ 
tween inactivity of Pumsha and activity of Praknti; so its logical 
culmination is cessation of all works. Yoga starts from the notion of 
the Divine as Ishvvata, lord of the operations of Prakriti and thcrefoni 
superior to them, and its logical culmination is not cessanon of vrarla 
but the soul s superiority to them and freedom even though doing all 
works. In the oppoation of Vedism and Vedanrism works, liwHiaj arc 
restricted to Vedic works and sometimes even to Vedic sacrifice and 
ritualised works, all else being excluded as not useful to salvation. 
\'edism of tlie Mimansakas insisted on them w the means, Vedanrism 
taking its stand on the Upanidiads looked on them as only a pre¬ 
liminary belonging to the state of ignorance and in the end to be 
oveipa^ and rejected, an obstacle to the seeker of liberation. Vedism 
worshipped the Devas, die gods, with sacrifice and held diem to be 
the povvets who assist out salvation. Vedanrism was inclined to re¬ 
gard them as powers of the menial and material wo rid ojiposod to 
our salvation (men, says the Upanishad. ate the cattle of the gods, 
who do not desite man to know and be fTie); it saw the Divine as the 
immutable Brahman who Im to be attained not by works of sacrifice 
and worship but by knowledge. Worb only lead to material results 
and to an inferior Paradise: tlicrcfore they have to be reno-unced, 
The Gita resolves iliis opposition by insisting that the C^as are 
only forms of the one Deva, the Ishwara, the Loid of all \ oga and 
worship and sacrifice and austerity, and if it is true that sacrifice 
offered to the Devas bids only to material results and to Paradise, 
it is also true that sacrifice oflFcred m the Ishwara leads beyond tJiem 
to the great liberation. For the Lord and the immutable Braliman are 
not two different beings, but one and tire same Being, and whoever 
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stiivK towsDcis pjtKgTj is striving towaids ihiit cue divine Existcfiot 
All ^wrks in thdr totality find thdr culmination and coraplemness in 
tte Inowledgp oE the Divine^ smvam Jiarm^ikm prtfea frtOTe 
yarisam^me. The)- ate not an obstacle, but thu way to the supreme 
biowlcdge. Thus this opposidon too is reconciled with the help of 
a large eluddatjon C3if the cneaning of sacrifice- In fact its conflict is 
only a rtsstiicied fcmn oE the larger opposition between Yoga and 
SanUiya. Vedisro is a specialised and narrow form of Yoga; the prin- 
dpic of the Vedandsts is idendcal with that of the SanUiyas^ for 
to both the movement of salt'adon j$ the EecaU of the inceliigence^ 
the buiWJti, from the differentiating powers of natuie^ from cgp, izund» 
senses, from the subjective and the objective, and its return to the 
undiffeiendated and the immutable- It is with this object of recon- 
dliadon in his mind that the Teacher first approaches his statetnent 
of the doctrine of sacrifice; but throughant, even from the very be^ 
ginning, he keeps his eye not on the restricted Vedic scseSC of sacrifit^ 
and worts, but on their larger and universal appheadon —that widm- 
ing of narrow and fonnal notions to admit the great general truths 
they unduly restrict which is always the metbod of the GLta« 




THE SIGNIFICANCE OF SACRIFICE 

Tme Gita's thoonr gf sacrifice is stated in two separate passag^ one 
we find in the thi'ni chapter, another in the fourth; the first gives it 
in Uguage which might, tahen by itself, seem m be s^ng oti^y 
of the cercmoma] sacrifice; the second interpteung that into the 
sense of a laraer philosophical svmbolisni, transforms at once its whole 
significance and raises it to a plane of high psycholo^’ca] and spirit* 
ud truth. “TVith sacrifice the Lord of creatures of old crea^cr^- 
nifes and said. By this shall you bring forth (froits o^n^, 
let this he j-our milker of desiies. Foster by this the gods and let the 
gods foster you; fostering each other, j'ou shall attain to the supreme 
good. Fostered by sacrifice the gcids shall giv^ you deaied enjoymen^ 
who enpys their ^ven enjoyments and has not given to them, be 
is a thief. The who eat what is loft from the sacrifice, are ^ 
leased from all sin; but evil ate they and enjoy sin who cook Cihe 
food) for their own sake. From food creatuns come into being, from 
rain is the birth of food, from sacrifice comes into being the ram, 
sacrifice is hom of work; work know to be bom of Btabman, Brahman 
is bom of the Immutable; therefore is the all-perrading Brahi^ 
established in the sacrifice. He who follows not here the wheel thm 
set in movement, evil is his being, sensual is his delict, m vai^ Q 
Partha, that man lives." Having thus stated the ne^ity of sacrifice, 
-tve shall see hereafter in what sente wc may understand a passa^ 
which seems at first sight to convey only a traditional theory of mual* 
ism and die neoesaty of the ceremonial Qffflring,-Krishira proceeds to 
state the supeiioritv of the spiritual man to works. "But the man 
whose delight is in thc Self and who is satisfied with the enjoyment 
of the Self and in the Self he is content, for him there existe no 
work that needs to be done. He has no object here to be gained by 
action done and none to be gained by action undoi^; he h^ no de¬ 
pendence on all'thcse existences for any object to be gun^. 

Here then are the two ideals VedUt and Vedanirit, standing as if 
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in all their sharp original separation and oppo^tion, on one side the 
active ideal of acquifing enjoyimrats liert: and die highest gCMxi be¬ 
yond by sacrifice and die mutual dependence of the human being 
and the divine and on the Pthci^ facing it, the austerer ideal 

of the bberated man who, independent in the Spirit, ba$ nothing to 
do with enjoyment or works or the human or the divine ivorltk, but 
exists only in the peace of the supreme Self, joys only in the calm 
joy of the Brahman. The next \erses create a ground for the recon¬ 
ciliation between the two extremes; the secret is not inaction as soon 
as one turns towards the higher truth, but desirel^ action both be¬ 
fore and after it is reacheii. The liberated man has nothing to gain 
by action^ but noihing also to gain by inacrion, and it U not at ail 
for any personal object tbat he has to make his choice. 'Tberefote 
^vithour attacbrEtent perfonn ever the work that is to be done Cdoue 
for the sake of the wodd, loknsathgrahoj as is made dear immediately 
aften’t^rd}; for by doing w^ork without attachment man attains to 
the highest. For it was even by W'Orks that Jonaka and the rest at¬ 
tained to perfection/' It i$ true that works and sacrifice are a means 
of arriving at the highest good^ ireyah fntcnn but there 

are three kinds of works^ that done wathnut sacrifice for peBooai co- 
joym^t which is entirely selfish and egoisde and misses the true law 
and aim and unlity of life, fwoghmit poftfiA sa that done with 

desire, but sacrifice and the en] 0 )micnt only as a result of sacrifice 
and therefore to that extent oonsecraced and sanctified, and that done 
witliout desire or attachment of any Lind. It b the last whidi brings 
tire soul of man to the highest, foram jmnisaii. 

The whole sense and drift of this teaching turns upon the inCSf- 
pretarion we are to give to the important words, 
sacrifice, work. Brahman. If the sacrifice is simply the Vedic sacrifice, 
if the work from whieh it is bom is the Vedic rule of works and if 
the firahnum from which the work itself ^ bom Is the 
in the sense only of the letter of die Veda, then all the pasltiona trf 
the Vedist dogma are conceded and tliere js nothing more. Cere- 
momal sacrifice is the right means of gaining children, wealth, en¬ 
joyment; by ceremonial sacrifice rain is brought down from heavnea 
and the prosperity and continuity of the race assured; life is a con- 
rinuaJ transaction between the gods and men in which man offers 
ceremonial gifts to the gods from the gjfts they hi^ve bestowed on 
him and in return is enriched, protected, fostered. Therefore all hu- 
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nun works have to be accompanied and tumed into a sacnuaent by 
ceicmonial sacrifice and liiualistic ivorship; work not so dedicated 
is accursed, enjoyment witbout previous ceremonial sacrifice and ritual 
cansecratioo is a sin. Even salvation, even tbe highest good is to be 
gained by ceremonial sacriEcc. It must never be abandoned. Even the 
of libcradon has to continue to do oetcmonial sacrifice, al* 
diough without attachment; it is by ceicmonial sacrifice and ritual¬ 
istic works done without attachment that men of the ripe of janalta 
attained to spiritual perfection and liberation. 

obviaudy, this cannot be the meaning of the Gita, for it wiouM 
be in contradiction with all tbe rest of the book. Even in the passa^ 
itself, iritbout the illumining inieiprctiiion aftenvards gjven to it 
in the fourth chapter, we have already an indication of a w'tdcr sense 
where it is said that sacrifice is bom from work, work from hrahnum, 
hrahytum from the Akshara, and therefore the aU-pov-ading Brahman, 
soTvagatam hrahma, is established in the sacrifice. The connecting 
logic of the "therefore" and the repetition of the word hMltiiKt are 
significant; for it shows clearly that tbe hraknum from which all work 
is bom has to be understood with an eje not so much E> the current 
Vedic teaching in which it means the Veda as to a s>'iiibolic senre 
in which the creative Word is identical with tlie aU-pervading Brah¬ 
man. die Eternal, the one Self present in all existences, sm'ohhittcsii, 
and present in all the workings of existence. The \ eda is tbe "now 
edge of tbe Divine, the Eternal-"1 am He who is to be knoivn in 
al! the books of the Knowledge.” vedesu vedyah, Krishna will say in 
a subsequent chapter, but it is the knowledge of him in the wor "'ng^ 
of Prakrid, in the wvjrkings of the three gittwB, first qualities or mod® 
of Natute, tritigwiiym'isiiya r^edofi. This Brahman or Dhme in c 
working of Nature is bom, as we may say, our of tbe rwshara, the 
immutable Purudia. tbe Self who stands above all the m es or 
qualidcs or workings of Nature, nittraigunya, Ehe Brahman is one 
but self-displayed in two aspects, die immutable Being and the ciieator 
and origiirator of woib in the mutable becoming, atmm, 
Wiutaiii; it is the immobile omnipresent Soul of things and it is the 
spiritual principle of the mobile workings of things, PutUslra poised 
in himself and Pum^ha active in Prakriti^ it is ^nd / ^ 

both of these aspects the Divine Being, Puiushottama, manifats 
himself in die univeree; the immutable above all qualities is His 
poise of peace, sdf possession, equality, samam Bmimw; from that 
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pniceals His nuuiifcsEadoa in the i^ualides of Ppikriti and thcii tmi* 
versal workings; from the Punisha in Prakrid, froni this Brahman 
with qnalirids, proceed ail the works' o£ the universal energy^ Kanna^ 
in man and in all existences; from that work proceeds the principle of 
sacrifice* Even the material interchange between gpds and men pro¬ 
ceeds upon this principle, as typefied in the dependence of ram and 
its product food on this wotkitig and on them the physical binh of 
creatures. For all the working of Prakiiti is in ii5 true nature a saai- 
ficCp yajila, wth the Divine Being as the enpyer of all energisms and 
worl^ and sacrifice and the great Lord of all existences^ 
yi^fmlapasam san/t^hiita^ru^teh^ofam, and to know this Dmne ah- 
perv^ading and established in saedhee^ sanmgaum yafner pajirffiitdiH, 
is the true, the Vedic knowledge. 

But he may be known in an inferior action through the dsvos^ the 
godSp the powers of the divine Soul in Nature and in the eternal inter¬ 
action of these powers and the soul of uum^ mutually giving and 
receiving, mutually helping* inoeasing misLng each others" work¬ 
ings and satisfaction, a commerce in which man rises mw^nds a grow¬ 
ing fitness for the supreme gpodp Fie recognises that his life is a part 
of this divine action in Nature and not a thing separate and to be 
held and pursued for its own sake. He regards his cnjojTnents and 
the satisfaction of his desires as the fruit of sacrifice and the g;ift of 
the gods in their divine urdvetsal workiii^ and he ceases to pursue 
them in the false and evil spirit of sinful egoistic selfishne^ as if 
they were a good to bs seized from life by his own unaided strength 
without return and without thankfulness. As this spirit increases in 
him. he subordinates his desires, becomes satisfied with sacrifice as 
the law of life and works and is content with wliaiever lemains over 
from the sacrifice, giving up all the rest freely as an offering in the geeat 

^That this is the right intcqpriqtntion rtJsuJc* also fiam the opening of the 
dghth chapter where iSe imivtisal prindplcf Bxc enumerated, akfirn (hmli 
rvahhzvap kuTtna, fewfl puru^, Aksbara U *hc imfoulable 

Brahman, iplrit or wif, Atmans is the prindip Ic of iLc 

opcf^rivc as the crigtool nature of the being, ^Wn way uf becomfng," ikod this 
proccois otit of the 5cl|, the Akshara; Kamu proceeds from ihut iinti is the 
creative movemeoE, vuaf^, whkh brings all natiuaJ bdinfis and all changing 
subjective and objective shapes of being into exisleoce: the resuti of Riifma 
therefore h this mutable bccaiiiirig, the cluinges of nature developed out of 
the ^irigind self-narure, k^am out qf Trahn^a; pun^sbii ii the soul, the 

divine dement in the becoming, od^jidah-aU!^ by whose pre^nec the wgfkings 
of Kamu become a saaihee, ya;A(i, to the divine witbiu', is this vxtet 

Divine who recchFes the saeriBce* 
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and beneficent interchange between his life and ihe world-life* W^o- 
e\'er goes contiarj’ to this law of acnon and pursues works and enjoy' 
ment foe his oivn isolated personal sfilf-inteiest, US'® in vain; he misses 
the true meaning and aim and utility of living and the upward growth 
of the soul; he is not on the path which leads to the highest pjod. But 
the highest only comes when the sacrifice is no lon^r to the gpd^ but 
m the one all-pervading Divine established in the sacrifice, of whom 
the gods are inferior fuuiis and powers, and w’hcn he puts away the 
lower self t hat dcsites and enjoys and gives up his personal sense of 
being the worker to the true executrix of all works, Piakriti, and his 
peraonal sense of being the cnjoj'er to the Divine Pumshe, the higher 
and universal Self who is the real enjoyer of the works of PrakritL 
In that Self and not in any personal enjoyment he finds now his 
sole satisfaction, ctMnplete content, puce delight; he has nothing to 
gain by action or inaction, depends neither on gpds nor men fot 
anything, seeks no profit from any, for the self-delight is all-sufficient 
to 'him, hut does works for the sake of the Divine only, as a pure sacri¬ 
fice, without attachmeni or desire. Thus he gains equality and he- 
oomes free from the modes of Nature, niftraigiiMya; his soul takes 
its poise not in the insecurity of Prakrid, but in the peace of the 
immutable Brahman, even while his actions continue in the move¬ 
ment of Prafcriii, Thus is sacrifice his way of attaining to the Highest. 

That this is the sense of the passage is made clear in what follow^ 
by the aflinnadon of Icfcasawgralw as the object of works, cf Prakrid 
as the sole doer of works and the divitie Fumsha as their equal up¬ 
holder, to whom works have to be given up even in their doingj- 
tliis inner giving up of works and yet physical doing of them is the 
culmination of sacrifice,—and by die afFirmation that the result^ of 
such acli\*e sacrifice with an equal and dcsircless niiod is liberation 
from the bondage of works. “He who is satisfied with whatever g?in 
comes to him and equal in failure and success, is not bound even 
when he acts. WTien a man libefated, free from aitachiiicnt, acts fur 
sacrifice, all his action is dissolved,” leaves, that is to say, no result 
of bondage after-iinpttssion on free, puns, perfect and equal 
soul. To these passages we shall have to return. 'Fhey arc followed 
by a perfectly ciqilidt and detailed interpretation of tiie meaning of 
yrtplo in the language of the Gita which leaves no doubt at all about 
the symbolic use of the words and the psychological dvameter of the 
sacrifice enjoined by- this teaching. In the ancient Vedic system there 
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was alwa^ a double sense phyacal and psychological, outward and 
symbolic, the exterior form of the sacrifice and the inner meaning of 
all its drcumstances. But the secret symbolism of the andent Vedk 
my^stics, exact;, cttrious^ poetic, psi-ehological^ had been long forgpcten 
by this time and jt is now lephccrd by another, large, general and 
philosophical in the spirit of Vedanta and a later Yo^. Tlic hre of 
sacrifice, agni^ is no material flame, but btahvidgm, the fiie of the 
sacrifice^ into which the oSering is poured; the fire is self-control or 
it is a purified sense-action or it is the vital cncrg>' lu that disciplliie 
of the control of the vital being through the control of the breath 
ivhjch is CDimnon to Rajayoga and Hathayoga, or it is the fire of self- 
hnowledge^ the flame of the supreme sacrifice. The food eaten as the 
leavings of the sacrifice is, it is explained, tlie nectar of immortalityp 
fftiirffl, left over from the offering and here we have still something 
of the old Vedk symbolism in which the Sotna-wHne was the phv'sical 
symbol gf the oflrrm, the immonalising delight of the divine ecstasy 
won by the sacrifice, offered to the gods and drunk by men. The 
offering itself is whatever working of his energy, phTOcal or psj^ho- 
logicah is consecrated by him in action of body or action of mind to 
the gods or God, to the Sdi or to the universal powetSj to one's own 
higher Self or to the Self In mankind and in all existences 

This elaborate explanation of the Yajna sets out tvitb a Vast and 
comprehensive definitinu in w^hich it is declared that the act and 
energy and materials of the sa-crjficet the giver and receiver of the 
sacrifice, the goal and obyect of the sacrifice are all the one BmhmatL 
^^Brahman is the giving, Bmhman is the food-offerings by BTahman 
it is offered into the Bmhman-fire, Brahman is that which is to be 
attained by samadhi in Brahinan-actionH'" Tliis then is the knowledge 
in w^hkh the liberated man has to do works of sacrificeH It is the 
knowledge dectaied of old in the great Vedantic utterances, '1 am 
He,' "'All this verily h the Brahman^ Brahman, is this Self/' It is tlie 
know'ledge of the entire unity; It is the One manifest as the doer and 
the deed and the object of ivorks, knower and knowledge and tlie 
object of knowledgL^ ITie universal energy into which the action 
is pouted is the Divine; the consecrated energy of the giving h 
the Divine; whaten^er is offered is only some form of the Dhinei 
the giver of the offering h the Divine himself in man; the action* the 
work, the sacrifice is itself the Divine in movement^ in activit)'; the 
goal to be reached by sacrifice is the Divine. For the man who has 
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this kmwlcjdgc and liip^es ^xrts in it, there can be no binding wtjtlts, 
no peiwnal and egoisdcalljr appropriated acdon^ there is only the 
divine Purusha acting by the divine Prakriti in Hiiown being, offer¬ 
ing et'eiything into the fire of His selfHSinsdous cosmic energy, while 
the knowledge and the possession of His di™e existence and siMan- 
sticiusness by the soul unified with Him is the goal of all this Gcid- 
dirccied movement and activity. To know that and to live and act 
in this unifying cansdousness is to be free. 

But aU even of the Yqgins have not attained to this knowledge- 
''Some Yogins follow' after the sacrifice which is of the gods; others 
offer the sacrifice by the sacrifice itself into the Brahma mfire.” Ttic 
fonner conceive of the Divine in various forms and powers and seek 
him by various means^ ordinancesp EPtfirTfiffs, laws or, as we might 
say, settled rites of action, self-discipline, oonsecraicrd works; For the 
latter, those who already know, the simple fact of sacrifice, of offering 
whatev'cr work to the Divine itself, of casting all their activities into 
the unified divine consciousness and energy, is their one means^ their 
one The rt»eans of sacrifice ate variouSp the offerings are of 

many kinds. There is the psychological sacrifice of sclf^ontrol and 
self-dlsdpline which leads to the higher self-possession and self- 
knowledge* "Some offer their senses into the fires of control, others 
offer the objects of sense Into the fires of sense, and others offer aU 
the actions of the sense and all the actions of the vital force into the 
fire of the Yoga of self-control kindled by knowledge.^ There is, that 
is to say, the discipline which receives the objects oF sense-perception 
vvithout allowing the mind to be disturbed or affected by its sense- 
activities, tbe senses themselves becoming pure fires of sacrifice; there 
is the discipline which stills die senses so that die soul in its purity 
may appear from behind the veil of mind-action, calm and still; tliere 
is the discipline by which ^ when the self is known, all the action of 
tlic sense-perceptions and all the action of the vital being are received 
into that one still and tranquil sotiL Tie offering of tlie striver after 
perfection may be material and physical, drai^o-yapiii, like tlrat con¬ 
secrated in worship hv' die devotee to his deitT,v or it may be the 
austerity of his sdf-distipline and enctgj' of his soul direcicd to some 
high aim, or it may be some form of Yoga like the Prana- 

yama of the Ilajajx)^nsand Hathayogins^ or any other y£?g(Fy«;wa. AU 
these tend to die purificadon of the bein^ all sacrifice is a ^vay tCF 
xvaids tlic ai^Lnmeru of the highest 
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Hie puc thing EieedFuI, the saving prladple constEm in al] these 
vamdons, Is to subardinabe the iowef aeddties, to i^iTnmkK the con:^ 
tio] of desire and replace it by a stipedor enctg^^ rti ahandDn the 
purely egoistic enjoyment for that cii\iper deliglit which couies by 
sacrifice^ by self-de^cadnaf by self-mastery, hy the living up of 
one's lower impulses to a greatssr and higher aim. 'They tvho enjoy 
the nectar of Immortality^ left over from (he saoilice attain to the 
eternal Btahman.'^ SaciiiirT is the bw of the ^vodd and nothing can 
be gained without it, Deither masteiy here, nor the possession of 
heav'ens beyond, nor the supreme possession of alh ‘'this world is not 
for him who doeth not saciihi:^, how then any other woild?'' There¬ 
fore all liiese and many other forms of saciihce have been ‘'cxifinded 
In the mouth of the Brahman,^ the mouth of that Fire which receives 
all oScrings; they art all means and forms of the one great Existence 
In activityp means by which (he action of the humim being can be 
offered up to That of Avbicb his ounvard Existence is a prt and wtb 
wliich bis inmost self is One. They are ''aU bom of work”? all pro¬ 
ceed from and am ordained by the one vast energy of the divine 
which manifests itself in the universal and mates all the 

CDsmic aedvaty a progressii.^ offering to the one Self and Lord and 
of which the last stage for the human being is sdf'tnowledge and 
the possession of die divine or Brafaim'c consdoiisne^ "'So knowing 
thou shalt become free,” 

But there are gradations in die range of th^ v^adous forms of 
sacrifice^ die physical offering the lowest, the samiEce of knowledge 
the highest. Knowledge is that in which all this action culminates^ not 
any lower knowledge, but the highest self-knowledge and God-knowl¬ 
edge* diat which we can learn hom those who know the true prin¬ 
ciples of existence, that by possessing which wc shall not fall again 
into the bctvildcrmfint of the minds ignorance and into iis bondage 
to mere sense-knowledge and to the inferior activity of the 
and passions. The knowledge in which all cuinrinateG is that by which 
"thou shalt see all existences Cheoaming^, bhrit^ni) without exception 
In the Self, then in Me/' For the Self is that onc> immutable, all- 
pm'ading, all-containing, self-existent reality or Brahman hidden be¬ 
hind our mental being into winch our consciousness widens out when 
it is hberated from the ego; wq come to see all beings as becommgs, 
wldiin that one self-existence. 

But this Self or immutable Brahman wt see too to be the self- 
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presentation to out essentid psychok^cd consdoiKuess of a supreme 
Being who is the source of out existence and of whom all that is lun- 
table OT immutable is the manifescadon. He is Godt the Divinei the 
Purushottama- To Him we offer evetything as a sacii&ce; into His 
we give up out actions; in His edstence ive live and move; 
unihed with Him in out namte and with all existence in Him, we 
become one sotil and one power of being with Him and with all 
beings with His supieme tedity we identify and unite our self" 
beiog- By works done for jBcrihce, eliminating desite, we arrive at 
knowledge and at the soul's possession of itself, by wmks done in 
self-knowledge and God-knowledge we are liberated into the unity, 
pf^r* and joy of the divine existence; 
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W HAVE^ before we am proceed fintbern lo gather up ill that has 
been said in its main ptindptes^ The whole of the Gita’s gospel of 
works rests upon its idea of sacrifice and contains in fact the eternal 
connecting truth of God and the world and works. The human mind 
seizes ordinarily only fiugmenLary notions and standpoints of a many- 
sided eternal truth of mstenee and builds upon them it$ various 
theories of life and ethics and religion, stressing this or that sign or 
appearance, but to some entirety of it it must always tend to leaw^aken 
whenever it returns in an age of large enlightenment to any entire 
and synthetic relation of its wnrld-knoudedge with its God-knovvledge 
and self-tnowdedge. The gospel of the Gita reposes upon this fun¬ 
damental Vedantic truth that all being is the one Brahman and all 
existence the wheel of Brahman, a ■di^dne movement opening out frtym 
Cod and xetuming to God. All is the expressive activity of Nature 
and Nature a povver of the Divine whidi works our the tonsdousnes^ 
and will of the divane Soul master of her vvorksand inhabitant of her 
forms. It is for his satisfaction that she descends into the absorption 
of the forms of things and the ss-orks of life and mind and returns 
again through mind and self-knowledge to the conscious possession 
of the Soul that dwells within her. There ts first an involving of self 
and all it is or means in an evolution of phenomena; there is aftcr- 
WTirds an evolution of self, a revelation of aU it is and means, all that 
is hidden and yet suggested by the phenomenal creation. This cyde 
of Nature could not he what it 15 hut for the Purusha assuming and 
maintaining simultaneously three eternal poises each of which is nec¬ 
essary to the totaliiy of this action. It must manifest itself in the 
mutable, and there we sc« it as the ficiiic^ die many^ all existences, 
son^-abhiitflwi. It appears to us as the finite peisonaliry of these mLliion 
creatures with their infinite diversities and various relations and it 
appears to us behind these as the soul and force of the action of the 
gods—that is to say, the cosmic powers and qualitk^ of the Dhine 
which preside ov^r the workings of the life of the universe and oomti- 
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niffi to our perception different univs^l forois of die one Existence, 
or, it may bi various self-slotcments of pcTSonality of the one supreme 
Person* Then^ secret behind and ^ritbin all forms and existences^ we 
perceive too an immutable^ and infinite, a tiruelesSd an impeisonali a 
one unchanging spirit of existEnce^ an indimfble Self of all that is, 
in tvhich all these may find themselves to be redly And tbme^ 
fare by returning to that the active^ finite personality of the individual 
being discovers that it can release ilself into a silent Wg^mess of uni¬ 
versality and the peace and poise of an immuLable and unattached 
uniiy vrith all that proceeds from and is supported by this indivisihle 
Infinite. Or even he may escape into it fiom individual exisEcnce* Bm 
the highest secret of dfi iiifaiurttn rahas^'iiiM, is the Ptinisbociama- 
This is the supreme DhinOp God, who possesses both the infinite and 
the finite and in whom the personal and the impersondi the one 
Self and the many existenoesp being and becomings the wnrld-action 
and the suptacosmic peace^ prairtti and niiTltjj meet, are united, are 
possessed together and in each other. In God all dungs find their 
secret truth and their absolute lecondliatiom 
All iniih of w^orks must depend upon the truth of being. All active 
existciice must be In its inmost reality a sacrifice of works offered by 
Praferid to Purushat Nature offering to the supreme and infinite 
Soul the desire of the muldple finite Soul within her. Life is an altar 
ID which she brings hex vvortmgs and the fruiis of her workings and 
lajrs them before whatever aspect of the Divinity the consaousness 
m her has reached for whatever result of the sacrifice the desire of 
the living soul can seize on as its immediate or irs highest good. Ac- 
cordiTig to the grade of consciousness and being which the soul has 
nached in Natuic, will be the Divinky it vvorships, the delight which 
it seeks and the hope for which k sacrificesn And in ihe movement of 
the mutable Puruia In Nature all Is and must be inteTchanj^j for 
existence is one and its divisicins must found themsclv^tM on some law" 
of mutual dependence, each growing by each and Uiing by alL Where 
sacrifice is not willingly given;^ Nature exacts it by force, she satisfies 
the law of her living. A mutuol giving and receiving i$ the law of 
Life without which it cannot for one moment endure, and this Fact 
is die stamp of die divine creative Will on the world it has manirested 
in its being, the proof that with sacrifice as their eternal companion 
the Lord of creatures has created all these existences. 1 he universal 
law of sdcrificG is the sign that the world is of God and belongs to 


114 


ESSAYS ON TUB GJTA 


God and that UFe is hi^ domimoa onti hoiisc of wtn^p and not a 
field for the scK^dsfaction of the indepoiident cgp; not ih^ fulfil¬ 
ment of the egOj—that Is only our omde and otscure bogiiuitng^ but 
the discm^ciy of Cod» the worship and seeking of die Divine and the 
Infinite thmugh a constantly enlarging sacrifice culminating in a 
perfect self-giving founded on a perfect selfkriowledge is that to 
which the experience of life is at last intended to lead. 

But the individual being begins with ignorance and persists long 
in ignorance. Acutely conscious of himself he sees die ego as the cause 
and whole meaning of life and not the Dtvine, He sees himself as the 
doer of works and does not see that all the workings of existence in¬ 
cluding his own internal and external activities ate the workings of 
one univcasal Nature and nothing else. He sees hiinsdf as the on- 
joyer of works and imagines that for him all exists and him Nature 
ought to satisfy and obey his personal wiU^ be does nor see that she 
Is not at all concerned vdth satisr)*iing him or at all careful of his will* 
but obeys a higher universal will and seeks to satisfy a Godhead who 
transcends her and her works and creations; his finite being* his will 
and his sadsfacdons are hers and not his, and she offers them at ev'ery 
moment as n sacrifice to the Divine of whose purpose in her she makes 
aU this the covert instnuxtentation. Because of tlus ignorance whose 
seal is egoism* the crearum Ignores the law of sacrifice and seeks to 
take all he can for bimsdf and ^ves only what Nature by her internal 
and external compulsion forces him to git'e. He can really take 
nothing except w^hat she allows him to recdii'e as his prtioii* what 
the divine PqvveR within her yield to his desire. The egoistic soul in 
a world of sacrifice is as if a thief or robber who cakes what these 
Powers bring to him and has no mind to give in return* He misses 
the due meaning of life and* since he docs not use life and works for 
the enlargement and delation of his being through sacrifice, he fives 
in vain. 

Only when the individual being begins to perceive and acknovvb 
ed^ in his acts the value of the self in others as well as the power 
and needs of his o^vn ego, begins to perceive universal Nature Ixdiind 
his oivn workings and through the cosmic godheads gets some glimpse 
of the One and the Infinite, is he on his way to the transcendence of 
his limitation by the ego and the discovery of his soul. He begiiis to 
discowra law other than that of his deslrcsn to which his defies must 
be mote and more suboTclinated and subjected; he develops the purely 
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egoistk into the tindcfsunding and ethical beings He begins to g^vc 
more value to the claims of the self In others and less to the claims 
of his ego; he odmiis the strife between egoism and altruism and by 
the inciea^ of his altmistic tendeDcies he prepares the enlargement p£ 
his own consciousness and being. He begins m peiceLve Natiue and 
divine Powers in Nature to whom be ow-es sacrifice^ adoration, obedt* 
ence, because ii Ls by them and by their law that the workings both 
of the menta] and the material world are oontmlled, arid be learns 
that onlv by increasing their presence and their greatness in his 
thought and will and life can he himself increase his powers^ kuowh 
edge^ light acdon and the satisfactions which th^e things bring to 
him. Thus he adds the reJi^ous and supiaphysical to the matcdal and 
egoistic sense of life and prepares himself to rise through the brute 
to die Inhnite^ 

But this IS only a long intermcdiale stage. It is still subject to the 
law of desire^ to the centrality of all things in the conceptions and 
needs of his ego and to the control of his being as wdl as his works 
by Nature, diough it is a regulated and gpvemed desirep a claribcd 
ego and a Nature rnoro and more subdliscH and enlightened by the 
sattwic, the liighest natural principle. All this is ^ill within the do- 
main , though the very much enlarged domain, of the mutablci finite 
and personal. The real self-knowledge and consecjuendy the tight 
way of svorks lies beyond; for the sacrifice done with knowledge is the 
hlgbest sacrifice and that alone brings a perfect working. That can 
only come whexi he perceives that die sHf in him and the self in 
others are one being and this self is something higher than the egOr 
an infinite^ an impcrsonali^ a universal existence in whom all move and 
have tbeir beingp-when he perceives that all the cosmic gods to whom 
he offers his sacrifice are forms of one infinite Godhead and when 
agauip leaving all his limited and limiting conceptions of tliat one 
Godhead, he perceives him to be the supreme and ineffable Deity who 
is at once the finite and the infinite, the one self and the manyi beyond 
Nature though manifesting himself through Natural hcj'cmd limi¬ 
tation by qualities ibough formularing the powt:r of his being thmitgh 
infinite quality. This is the Purushottama to whom the sacrifice has 
to be olfemd, not for any transient personal fruit of works, but for 
the soul’s possession of and in order to live in harmony and union 
with die Divine. 

In other wtirds^ a man's way to libcradon and perfection lies 
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througb increasing impersoniiUty. Im is his andcn£ and cqnstant 
experience that the more he opens himself to the impersonal and 
infinite, EO that vt^hich h pure and high and One and common In all 
things and beings, the impersonal and infinite in Nature, the im- 
personaJ and infinite in life, the impersonal and infiniEe in his own 
sabjccd\iry^ the less he is bound by his ego and by the drcle of the 
finite, the more he Feels a sense of largeness, peace, pure happiness. 
The pleasure, joy, satisfaction which the finite hy itself can give or 
the ego in its own right attain, is tiansiLory, petty and insmire. To 
dwell entirely in theego^nsc and Its finite conceptions, powcis, satis¬ 
factions is to find this v%orld For e%er FulJ of cransdcnEie and suEFedng, 
mityatn astikham-^ the finite life is always troubled by a certain sense 
of vanity for this Fundamenral reason that the finite Is not the whole 
or the highest truth of life; life is not emlreiy real until it opens into 
the sense of tlie infinite. It is for this reason that the Gita opens Its 
gospel of by insisting on the Bialimjc consdousness, the tuh 

personal life, that great object of the disdpjlne of the ancient sages. 
For the impersonal, the infinite, the One in which all the permanent, 
mutable, tnultipie activity of the w^crld finds above itself its base of 
permanence, security and peace, is the immobkle Self, the Akshara^ 
the Brahman. If we see diisa we shall see that to raise one's conscious' 
ness and die poise of 000 *$ being out of limited personality into thk 
infinite and impersonal Brafiman is the first spiritual necessity. To 
suse all beings in this one Self is the knowledge which raises the soul 
our of egoistic ignorance and its works and results; to live in it is to 
acquire peace and firm spiritual foundatioD. 

The way ro bring about this great transformation follows a double 
path; for there is the way of knowledge and there is the way of works^ 
and the Gila combines them in a firm sj'nthcsis. The way of knowl¬ 
edge is to turn the understanding, the intcUigent wiM away from its 
dowTiward ab^rption in the tvorfcings of the mind and the senses and 
upward to the sdf, the Putusha or Brahman; It Is to make it dwell 
alwav's on the one idea of the one Self and not In the many-bfandring 
conceptions of the mmd and the many-streaming impul^ of desire^ 
Taken by itself this path would seem to lead m the complete renun- 
dation of works, to an immobile passivity and to the severance of the 
soul from Nature, But in reaiit)' such an absolute renunciationp passiv¬ 
ity and severance are impossible. Purusha and Prahriti are twin prin- 
dples of being W'hjch cannot be severed, and so Jong as we remain 
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in Nature, Qur workings in Nature must conrinutj e\'en though they 
may take a diileiicnt fonm or rather a differeni sense from those of 
the unenli^tened soul. The real renunciatiDn:—for renundadofi^ 
tliere must be—is not the fleeing from works, hm the shy¬ 
ing of ego and desire. The way is to abandon attachment to tlie fruit 
of worts even while doing them, and the way is to recognise Nature 
as the agent and leave her to do her w>orks and to live in the soul as 
the w'itness and sustainer, w-atching and sustaining her, hut not at¬ 
tached either to her actions or their fruits. The e^, the limited 
and trouhled peTsooalitj' is then quieted and merged in the conscious¬ 
ness of the one impersonal Self, whiJe the wurks of Nature continue 
to our vision to operate through all these 'T^ecomings*’ or existences 
who are now seen by us as living and acting and movang, under her 
impulsion entirely^ in this one infinite Being; our own finite existence 
is seen and felt to he only one of these and i ts workings am seen and 
felt to be those of Nature, not of our real self which is the silent im¬ 
personal unity^ The ego claimed them as its own doings and therefore 
we thought them ours; hut the ego Is now dead and henceforth th^ 
are no longer ours, but Nature's. We have achieved by the sbying 
of ego Impersonality iri our being and consciousness; wa have achieved 
b}' the renunciation of desire impersonality in the works of our na¬ 
ture. We are free not only in inaction^ but in action; our Uhertv' does 
not depend DO a ph}rsicd and temperamental immubilit)^ and vacancy, 
nor do wc faU from freedom directly we act Even in a full current of 
natural action die impersonal souj in us remains calm, still and free* 
The liberation given by this perfect impersonaliry is real* is com^ 
plctc, is indispensable; but is it the last word, the end of the whole 
matter? hAII life, all wdrld-existence. w^e have said^ is the sacrifice of¬ 
fered by Nature to the Punisha^ the one and secret soul in Nature, 
in whom all her workings take place; but its real sense is obscured in 
us by ego, by desire> by our limitcdi aedve, multiple peifsonality% We 
have risen out of ego and desire and limited personality and by im¬ 
personality, its great correedve;, we have found the impersonal God¬ 
head; we have identified our being with the one self and soul in w^hom 
all exist. The sacririce of works continues, conducted not by our- 
Selves any longer, hut by Nature,—Nature operating through the 
finite part of our being, mindt senses, body-hut in our infinite being. 
But to whom then is this sacrifice offered and with what object? 
For die impersonal has no activity and no desires^ no object to be 
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HO df^pendenoe for any tiling on all iliis world ol creatures^ 
It ejdsts for itself^ in its own self-didiglitt in its own immutable eternal 
beings We may hav'e to do works without dosUe as a means in order 
to reach this Impersonal sclf^^^dstence and self-delight^ but* that move¬ 
ment once cxecutcdp the object of works is finished; the sacrifice is no 
longer needed. Works may even then continue because Nature con¬ 
tinues and her activide$; but there ts no longer any Funher object in 
these works. The sole reason for our continuing to act after Hbetafion 
is purely negative; it is the compulsion of Nature on ortr finiie parts 
of mind and body. But if that be all, then, first, works may well be 
whittled down and reduced to a mlnimump may be conhnt^ to wbat 
Nature's compiilsion absolutely iviU have From otir bodie$; and sec¬ 
ondly, even if there is no reduction to a minimum,—since action does 
not matter and inacnon also is no object,—then the nature of the 
works also does not matter, Arjuna, once having acmined know'jedge, 
may cootinuc to fight out the battle of Kuruksbetmp following his 
old Kshatriya natuie, or he may leave it and live the life of the San- 
nyasirip following his new tjuxedsde impulse. Which of these things 
he docs, becomes cjuile indiffeient; or rather the second is the better 
way^ since it will discourage more quickly the impulses of Nature 
which still have a hold on his mind owing to past created tendency 
andp when his body has fallen from him, be wiB secuTely depart imo 
the Infinite and Impersonal with no necessity of returning again to 
the trouble and madness of life in this transjent and sorrowful worlcL 
miixyani jasidbhcmi ttirtnrx loluriif. 

If this were so, the Gita w^uld lose all its meaning; for its first and 
central object would he defeated- But the Gita insists that the natuie 
of the action does matter and that them is a posidve sanedon for con¬ 
tinuance in ivorks, not only that one quire negative and rnechanical 
reason, the objectless oompulsion of Nature. T^ere is stilh after the 
ego has been conquered, a divine Lord and enjoyer of the sacrifice^ 
bhokx^am and there is still an object in the sacrifice. 

The Impersonal Brahman is not the very last word, not the utterly 
highest secret of our being; for impersonal and personal, finite and 
infinite turn out to be otdy two oppofjite, yet concomitant aspects of a 
divine Being unlimited by these distinctions who is both these things 
at once, God is an eves: unmaniFcst Infinite ever self-impelled to mani¬ 
fest himself in the finite; he is the great impersonal Person of whom 
all personalities are partial appearances; he is the Divine who reveals 
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himselF in the huinati being, the Loid seated in the heart of man- 
Knowledge tcachts ns to see all beings in the one impersonal self, for 
so \ve are liberated fitjdi the separative ego-sensep and tlicn through 
this delivering impersonality to see tliem in this Cod, sflio 

mayij "in the Self and then in Me-” Our ego, our limidiig personalities 
stand in the way of our reeognisirig the Divine %vhQ is in all and in 
whom all have thdr being; for, subject to personality, we see only 
such fragtnentar}" aspects of Him as the finite appearances of things 
suffer 115 so sciae. Wc have to arnve at Iiim not through our lower 
personality, but through the highp infinite and iropmsonal part of out 
beitig, and that we find by becDming this sdf one in all in whose 
cxistjcnce the whole world is comprised. This infinite containing, not 
excluding all finite appearancest this impersonal admitting, not re¬ 
jecting all individualities, and personalities, this inunobilo sustaining, 
pervading^ containing not standing apart ftoin all the movement of 
Nature^ is the clear mirror in which the Divane will reveal His being. 
Therefore it is to the Impetsonal that we have first to attain; through 
the cosmic deidesp through the aspects of the finite alone the perfect 
knowledge of God cannot be totally obtained. But neither b the silent 
immobility of the impersonal Self, conceived as shut into itself and 
divorced from all that it sustains, contains and pr\ades^ the whole 
all-revealing all-^tisfying truth of the Divine. To see that wc have to 
look tliiough itt silence to die Punishottamar and he in hb divine 
greatness possesses both the Akshara and the Kshara; he is seated in 
the immobilityp but he manifests himself in the tnovement and in all 
the acdon of cosmic Natnrc; to him even after liberation the sacrifice 
of iTOrks in. Naruit continues to be offered- 

The real goal of the Yoga is then a living and self-completing nmon 
with the divine Punishottamn and is not merely a self-mctinguisluag 
immergence in the Impersonal Being- To raise our whole cxistEnce to 
the Divine Being, to dwell in him ( nivasisyasO, to be at one 
with him, unify ^^tir consciousntes with his^ to make our fragmentary 
natute a inflection of his perfect nature, to be inspired in our thought 
and Sense whollv' by the divine knowledge, to be moved in will and 
action utterly and fauJdessly by the divine will, to lose desire in his 
lo’te and delight, is man^s perfection; it is that which the Gita desoilies 
as the highest secret* It is the true goal and tlie last sense of human 
living and the highest step in our progressive sacrifice of works- For 
he remains to the end the master of w'orks and the soul of sacrifice. 
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THE PRINCIPLE OF DIVINE WORKS 

This -njEW is the sense of the Gita's doctrine of sacrifice. Its full 
significance depends on die idea of the Punjshottama which as yet 
is not deve 1 oped,^ttc find it set forth dearly only much later in the 
eighteen chapters,—and thetefore W'c have had to anticipate, at what 
ever cost of mfiddity to the piogressive method of the Gita's exposi- 
tion, that central making. At present the Teacher simply gives a hint, 
mciely adumbiates this supreme presence of the Pumshottama and 
his relation to the immobile Self in svhom it is our first business, our 
pressing spiritual need to find our poise of perfect peace and erjuallty 
by attainment to die Biahmic condition. He speaks as yet not at all 
in set terms of the Piimshottatna, but of himself,-" I" Krishna, Nata- 
yana, die As-atar, die God in man who is also the Lotd. in the utiivetse 
incarnated in the figure of the divine charioteer of Kumkshetra. “In 
the Self, then in Me," is the formula he g^s'es, iinpiving that the 
transcendence of the mdis'idua] petsoiiality by seeing it as a "be¬ 
coming'' in the imprsonal self-existent Being is simply a means of 
arriting at that great secret impetsonal Personality, which is thus 
silent, calm and uplifted above .Natuie in the impersonal Being, but 
also present and active in Nature in all these million becoming. 
Losing our lower individual petsonality in the Impersonal, we arrive 
finally at union with that supreme Personality which is not separate 
and indiiHdual, but yet assumes all individualities. Transcending the 
lower nature of the three gunas and seating the soul in the immobile 
PuTusha beyond the tht« gunas, wu can ascend finally into the 
higher nature of the infinite Godhead which is not bound by the 
three gunas even when it acts through Natom, Reaching the inner 
actionicssness of the silent Purusha, irmsltomiyrt, and leaving Prakriti 
to do her worts, we can attain supremely beyimd to the status of the 
divine Mastery which is able to do all worts and yet be bound by 
none. The idea of the Purushottama, seen here as iJic incarnate 
Narayana, Krishna, is therefore the key. Witliout it die withdrawal 
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from the lower nature to die Bmhmic conditiQn leads necessarilv to 

* 

inactioji of die liberated luan^ hi* indiffer^ce to the woflcs of the 
^vorld; ’with it the s^mie i^nthdrawal becomes a step by which the 
tvorlis of the world are taken up in the spirit, with the nature and 
in the freedom of the Divine, See the silent Brahmnn as the gpal and 
the uxirld with all its activities has to be forsakenp see God, the Divine, 
the PurushoLtama as the goal, supenor to action yet its inner spiritual 
cause and object and nri^nal will, and the world with all its activities 
is conquered and possessed in a divine transcendence of the world- 
It can become instead of a prison-hoiise on opulent kingdom, rdjyam 
smttrddltamj which we have conquered for the spidiuai life by slay¬ 
ing the Utnitntion of the tymni: £go and oveicotniiig the bondage of our 
gaoler desires and breaking the prison of our individualistic possession 
and enjoyment. The liberated universalUed soul beoDjnes svarat 
santrdt, scJf mler and emperor. 

The works of sacrifice are thus vindicated as a means of liberation 
and absolute spiritual {serfection, samsiddhi. So Janaka and other 
great Karmayogins of the mighty ondent Yoga attained to perfection^ 
by equal and desirclcss \mtks done as a sacrihcc^ without the least 
egoistic aim or attachment —hi saihsiddhim jViw- 

fcadojafi. So too and with the sumc dcsficlessnessj after liberation and 
perfection, W'Orks can and have to be continued by us in a large divine 
spirit, with the calm high nature of a spiritual royalty- "Thou shouldst 
do works regarding also the holding together of the peoples, lohiiajn- 
grahimt ev^pj lu?rHir» WTiatsoev'et die Best ducth, 

that the lower kind of man puts into practice; the standard he creates, 
the people follows, O son of Pritha, 1 have no work that 1 need to do 
in all the three worlds, I have nothing that I have not gained and 
have yet to gain, and I abide verily in the paths of action," Form evti 
Cfl koTTiiaHi^^eva implj^ng, 1 abide in it and do not leave it as the 
Sannyasin thinks himself bound to abandon works. "For if I did not 
abide sleeplessly in the paths of acdon, men foUow in every' way my 
path, these peoples would sink to desnuction if I did not works and 
I should be the creator of confusion and slay tlicse creatures^ As those 
who know not act with attachment to the action, he ’tvho knovvs 
should act vviihout attachment, having for his motive to hold together 
the peoples. He should not create a division of thdr understanding 
in the ignomni who are attached to their works; he should set them 
to all actions, doing them himself with knowledge and in 
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There are few tume impottanc pamgcs in tlic Gita than these seim 
striking couplets- 

But let U5 deaxly undeistarLd lliat they niust not be mcerpreteck 
as the modem pragmatic tendency enneeraed mudi more with the 
present affairs of the world than mxh any high and far-off spiritual 
possibility seeks to inteq^ret them, as no more than a pbibsophical and 
religious jusdheadon of social service, patriotic, cosmophtan and 
humanitarian effort and attachment to* the hundred eager social 
schemes and dreams which attract the modem InBclIect, It is not die 
rule of a large moral and intelkctual altruism which is here an¬ 
nounced, but that of a spLHrual unity with God and tvtth this world 
of beings who dvi^ll in him and in whom he dwells. Ir h not an in¬ 
junction to subordinate the individual to society and humanity or 
immolate egoism on die altar of the humaa cdUectivity^ but to fulfil 
the individual in Cod and to sacii£ce the on the one true altar 
of the all-embracing Divinity, The GiCi moves on a plane of ideas 
and cxpcticnocs higher than those of the modern mind which is at 
the stage indeed of a struggle to shake o3^ the colU of eplsm, but is 
stiU mundaue in its outlook and intellectual and tnoia] rather than 
spiritual in its tempramenL Patriotism, cosmoplitanism, serv^e of 
sodet)% collectivism, bumanliariam^ the ideal or religion of hu¬ 
manity are admirable aids towards our escap from our primary con¬ 
dition of individual, family^ social^ national egoism into a secondary 
stage in which the individual realises^ as far as it can be done on the 
Intellectual, moral and emotional level^—cin that level he cannot do 
it entirely in the light and perfect way* the way of the integral trudi 
of his being,—the oneness of his existence with the existtiiDE of other 
bdng^ But the thought of the Gita reaches beyond to a tmiary Oon- 
didon of our developing sclf-consdousncss towards which the second¬ 
ary is only a partial stage of advance:. 

The Indian socia] tendency has been to subordinate the individual 
to the dainis of society, but Indian rdJ^us thought and spiritual 
seeking have been always bftily indiv’iduaUstic in tlieir aims. Au 
Indian sy^Tcm of thought like the CitaV cannot possibly fad to put 
first the devdapment of die individual, the highest ne^ of the Irb 
dividual, his claim to disoDver and exerdse his bluest spiritual free- 
dtnn, greatness, splendour, royalty,—his oitn lo develop into the 
Uliuiuned seer and king in the spiritual sense qf seerdorti and king¬ 
ship, which was the first great charter of the ideal humanity pm- 
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mdgati^ by the andent Vedsc sages. To cBoceed himself was thdr 
god for the individual, not by losing dl his pcniCirLd alms in the aims 
of an organised human sDCictjv but by enlarging, heightening, ag¬ 
grandising himself into the consdousness of the Godhead, The nJe 
given here by the Gita is the rule for the master-man, the superman^ 
the divinised human being, the Best, not in the sense of any Nic- 
tzscbean, any one-sided and lopaded+ any Olympian* ApoHonlan or 
Dionysian, any angtiie ot derooniac supermanhood, hut in that of the 
man w^bose whole personality has hem offered up into the being, 
nature and consciousness of the one transcendent and universal Dh 
vinity and by lo^ of the smaller self has found its greatet self, has 
been divinised. 

To exalt oneself out of the lower imperfect Prakriti, traJgurtyostmyj 
into unity with the divine being consciousness and nature,^ 
dg^h, is the object of the Yoga. But when thb object 
is fulGllcd, when the man is in the Biahmic status and sees no longer 
with the false egoistic vision himself and the world, but sees all beings 
in the Self, in God, and the Self in all beings, God in dl beings, what 
shall be the actionj—dnee action there still isi—which results from 
that seeing and w^hat shall be the ccemic or individual motive of all 
bis worts? It is the question of Arjuna^ hut answered from a stand¬ 
point other than that from which Arjtma had put It The motive can¬ 
not he persona] desire on the intellcccualj moml, emotional levd, for 
that has been abandoned,^ven the moral motive has been aban¬ 
doned, since the liberatod man has passed beyond the lower distinc¬ 
tion of jin and virtue* lives in a glorified purity beyond good and evil- 
it iiaiuiot be the spiritual call to his perfect self-development by means 
of disinterested w'orks, for the call has been answen^p the develop 
tnent is perfect and fvdfilleti His motive of action can only be the 
holding together of the peoples, dJtir^r loltosatfigriaiunK- This great 
march of the peoples towards a far-off divine ideal has to he held to- 
gether^ prevented from falling into the hewildcrment, confusion aod 
utter disDord of the understanding which would lead to dissolution 
and dfstruction and to which the world moving forward in the night 
or dart twilight of ignorance would be too easily prone If it ^vere not 
held together, conduciEsd, kept to the great lines of its discipline by 

* and of suktiiffTHiyu. SodiHtfmyrf is bt^tAting o£ 

law of being and action wiik tlit Divine 
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the illtiminattdnp hj the stretigth, by the mle end example^ by the 
visihle standard and the invisible influence of its Best. The best, 
the individuals who ate in advance uf the general line and above the 
general level of the ooUectiv'ity, are the natural l-^ders of mankindp 
for it is they who can point to the race Both the way they must follow 
and the standard or ideal they have to keep to or to attain. But the 
divinised man is the Best in no ordinary sense of the w^ord and his 
influence, his example must have a power w^hJeh that of no ordinaiily 
superior man can exeiosep What example then shall he give? What 
rule or standard shall he uphold? 

In order to indicate more perfectly his meanings the divine Teacher, 
die Avatar gi^-es hjs oum example, bis owm standard to Aquna. '1 
abide in the path of action,'' he seems to say^ "the path that all ineo 
follotv^ thou too must abide in acdon. In the way 1 act, in that way 
thou too must act. I am above the neeessitj' of vstirks^ for I have 
mthing to gain by them; I am the Divine w-ho possess all things and 
all beings in the world and i am myself beyond the Avorld as well as 
in it and I do not depend upon anything or any one in all the three 
worlds for any object; yet I act T^is too must be thy manner and 
spirit of workiiig. the Divine, am the rule and the standard; it is 
I who make the path in which men tread; 1 am the w-ay and the 
goal. But I do all this largely^ universally, visibly in pan. but far 
more invisbly; and men do not really know the way of my workings. 
Thou, w^hen thou knowt^t and seest, when thou hast become the 
divinised man, must be the individual pow'cr of God, the humaD yet 
divine example, even as I am in my avatars. Most men dwell in the 
ignorance* the God-soer dwells in the knowledge; but let him not 
confuse the minds of men by a dangerous example, rejecting in his 
superiority the works of the world; let him not cut short the thread 
of action befoTe it is spun our, let him not perplex and falsify thii 
stages and gradations of the ways I have hewn. The whole range of 
human action has been decreed by Me with a view to the progress of 
man from the lower to the higher natuie, from the apparent undivino 
to the conscious Divine. Tbe whole range of human wrsrks must be 
that in which the God-knewer shall move. All individual, all social 
action, all the works of the intellect* tlie heart and the body are stUl 
his, not any longer for his owm separate sake, but for the sake of God 
in the world, of God in all beings and that all those beings may move 
fomard* as he has muvtdi by the path of works tow'^iirds the di^very 
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of the Diviive wi themselves. Outmrdly hi^ actions may not seem to 
dilFcr essentially from theiis; battle and lule as well as teaching and 
thuuglit, all the various commerce of man with man may fall in his 
range; but the spirit in \vhich he does them must be ^nery different, 
and it is that spirit which hy its inffuence shall be the great attraction 
drawing men upwards to his own level, the great lev'er lifting the 
mass of men higher in their ascenL" 

The giving of the example of God himself to the liberated man 
is profoundly significant; for ft revEils the whole basis of the Gita's 
philosophy of divine works. The liberated man is he who has exalted 
himself into the divine nature and according to that divine nature 
must be his actions. But what is the divine nature? Is it not entirely 
and solely that of the Aksharap the iramobile, inactive, impersonal 
self; for that by itself would lead the liberated man to actionless im- 
mcbility. It is not characteristically that of the Kshara, the multi- 
tiidinouSp the persona^ the Purtisha self-subjected to Prakeitip for that 
by itself would lead him back into subjection to his personalit)' and 
to the lower nature and its cjualities. It is the nature of the Ptiru" 
shottama who holds both these together and by his supreme divinity 
reconciles them in a divine rccondliation which Is tliC highest secret 
of his being, raJrosvuiu Me is not the doer of works 

in the personal sense of our action involved in Prakrid; for God works 
through his power, consdous narure, effective force,—Shakd, Maya, 
Prakrid,—but yet above it, net involved in it, not subject to it, not 
unable to lift himself beyond the laws, world Dg^ habits of action 
it creatKp net affected or bound by them, not unable to distinguish 
himself, as wc are unable, from the workings of life, mind and body» 
hie is the doer of works who acts not^ kurtnonH nhiTiarmit. "‘Know 
Me/ says Krishna, “for the doer this (the fourfold law of human 
working) who am yet the imperishable non-docr. Works fix not them¬ 
selves on me (?M funparirf}, nor have I dsriie for the fruits of acdon." 
Bui ddeber is he the inactive, impassive, unpuissant Witness and 
nothing else; for it is be who Vi'orks in the steps and measures of his 
power, everv movement of it, every particle of the world of beingis it 
forms is instinct with his presence, full of his consdousness, impelled 
by his wLih shaped by bis knowledge:. 

Me is, besides, the Supreme without qualities who is possessed of 
all qualities, >rirgiiwo Me is not bound by any mode of nature 
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or action, nor cnn^'stSj. as our personality consists, of a suiti of qiiolidest 
modes of natuos, cKoraiCteristic opciaiions of the mentd, mDral^ emo- 
donal, vitslf physical being, but is the ^titce of all mod^s and 
qualities^ capable of developing any he wills in whatei’-er way and to 
w^batEver degree he willsi he is the mhiiite being of which they are 
ways of becoming, the immeasurable quantity and unbound ineffable 
of which they are measures, numbers and Egures^ which they seem to 
rhythmise and arithmise in the standards of the universe. Yet neither 
is he merely an impersonal Inrletermlnatep nor a mere stuff of mn- 
scious existence for all determinations and pei^tmUsIngs to draw 
upon for their imtcdal, but a supreme Bein^ the one original con¬ 
scious Existent, the perfect Personahty capaUe of all reladons 
to the most human^ eoncrere and intimaie; for he is friend^ comrade, 
lover, playmate, guide, teacher, master, minLstrant ef knowledge or 
minisnant of joy, yet in aU rektiom unbound, free and ahsolute. 
This too the divinised man hecomes In the measure of his attaimnent, 
imfHPrsonal in his personaht^^ unbound by quality or acrion even 
when mai n taining the most personal and inti mate relations with men, 
unbound by any even when following in appearance this or 

that dharma. Neither the dynamism of the kinetie man nor the acdon- 
less hght of the ascetk or quictist, neither tlic vehement personaUty 
of the man of action nor the indifferent impersonality of the philo¬ 
sophic sage is tlie complete divine ideal. These are the two conflicting 
Standards of the man of this world and the ascetic or the quierist 
philosopher, one immersed in the action of the Kshara^ the other striv¬ 
ing to dwell entirely in the peace of the j^ksham^ hut the complete 
divine ideal proceeds from the nature of the Purushottama which 
transcends tliis conffict and reconciles all divine possibilities. 

The kinetic man is not sarished with any ideal which does not 
depend upon the fulhiinent of this cosmic nature^ this play of the 
three qualities of that nature, this human activiiy of mind and heart 
and body^ The highest fulhlment of that activity* he might say, is my 
idea of human perfection, of the divine possibility in man; some ideJ 
that satisfies the intellect, the heart, the moral being, some ideal of 
eaif human nature in its action can alone satisfy the human being; 
he must have something that he can seek in the workings of his mind 
and life and body* For that is his nature, lik dhantiSj and how can 
he be fuJBlled In somethirig outside his nature? For to his nature 
each being Is bound and within it he must seek fot his perfection. 
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According to our huToan nature must be our human pcifccdon; and 
each man musl strive for it according to the line of his personality, 
his sx'fldbarrtw, but in life, in action^ r^ot outside life and action. Yes* 
there is a truth in that, replies the Gita; the fulElmcnt of God in manj 
the play of tlie Divine in life is part oF the IdcaJ pcnfectian. But if 
you seet it only in die extemah in Hfe. in the prindple of action, 
you ^vill nev-iir find it^ for you uill then not only act according to your 
nature, which is in itself a rule of perfection, but you will be—and 
this is a rule of the imperfccdon—etemally subject to its modes, its 
dualities of liking and dislike, pain and pleasure and espcdaily to the 
lajasic mode witJi its principle of desire and its snaic of ^vrath and 
grief and longing,—the restless, all-devouring principle of desire^ the 
insatiable fire which besieges your uorldly acdout the eternal enemy 
of knowledge by which it is covered av^ here in your nature as is a 
fire by soioke or a micror by dust and which you roust slay in order to 
live in the calm, dear, luminous truth of die spirit- The senses, mind 
and mtellcot are the seat of this eternal cause of impeifecdoo and yet 
it is within this sense, mind and inifillect, this play of the lo^r 
nature that you ivoiiltl limit your search for porfectioni The efiort 
is vain* The kinetic side of your natuie roust first seek to add to itsdf 
the quiedsde^ you must uplift yourself beyond this low^er nature to 
that svhich is above the tliree gunas, that which is founded in the 
highest prindple, in the soul Only when you have attained to peace 
of soul, can you become capable of a free and divine acdou. 

The quietist, the ascetic, on the other hand, cannot see any possi- 
bihty of perfection into which life and action enter. Are tliey not 
the Very seal oF bondage and imperfectioti? Is not all action imperfect 
in its nature, hke a fire that must produce smoke, is not the prindple 
of action itself rajaslct the father of desire, a cause that must have Its 
effect of obscuration of knowdedge, its round of lon^ng and success 
and failuic* jis o$ciUatJons of joy and grief, its duality oF virtue and 
sin? God may be in the vmrid, but be is not of the world; he is a 
God of renunciarion and not the Master or cause of our works; the 
master oF our works is desire and the cause of works h ignorance. If 
the world, the Kshara is in a sense a manifestation or a of the 
Divine, it is an inipcrFcct play with the ignorance of Nature, an 
obscuration rather than a manifesiation. That is surely evident from 
ouf Very firvt glance at the nature of the world and does not the fullest 
experience of tlic wtirld teach us alw'ays the same truth? is it not a 
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wheel of the ignorance binding the sou] to condnual birth by the 
impulse of dcsiie and action until at last that is cxhamied or cast 
away? Not only desire, but action also must be Sung away; seated 
in the silent self the soul will then pass away into the motionless, 
acdonless, impemirbabl^ absolute Btahman. To this objectiem of 
the intpecsonaJising quictist the Gita is at mote pains to answer than 
to that of the man of the world, the kinetic individual. For this 
quietism basing hold of a higher and more powerful truth which is 
yet not the whole or the highest truth, its protnulgatLOn as the uni¬ 
versal, camplcle, highest ideal of human life is likdy to be mote 
confusing and disastrous to the advance of die human race towards 
its gjal than the error of an exclusive kinetism. A strong one-sided 
truth, when set forth as the whole troth, creates a strong light hut 
also a strong confusion; for the very sttengd) of its element of truth 
increases the strength of its element of error. The error of the kinetic 
idea] can only prolong the ignorance and retard the human advance 
by setting it in search of perfection where perfection cannot be found; 
hue the error of the quietistic ideal ootitains in itself the very prin¬ 
ciple of woild-destruction. Were I to act upon it, saj-s Krishna, 1 
should destroy the peoples and be the author of confusion; and though 
the error of an individual human being, even though a nearly div'ine 
man, cannot destroy the whole race, it may produce a widespread 
confusion which may be in its nature destructive of the principle of 
human life and disturbing to the settled line of its advance. 

Therefore the quietistic tendency in man must be got to recognise 
its own incompleteness and admit on an equality with itself die troth 
which lies behind the kinetic tendency,-.the fulfilment of God in 
man and the presence of the Dirine in all the acdon of the human 
race, God is there not only in the silence, but in the action; the 
quietism of the impassive soul unaffected by Nature and the kinetism 
of the soul giving itself to Nature so that the great world-sacrifice, 
the Pufusha-Yajna, may be effected, are not a roaliiy and a falsehood 
in perpetual struggle nor yet tssio hostile realities, one superior, the 
other inferior, each fatal to the other; they are die double term of 
the divine manifcstatioiu The Akshaia alone is not the whole key of 
dieir fulfilment, not the very highest secret. The double fulfilment, 
the roconciliation is to be sought in the Purusliottamz represented 
hem by Krishna, at once supreme ncifig. Lord of the worlds and 
Avatar, fhe divinised man entering into his divine nature will act 
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CVED as he acts; he will &ot give himself up to iDacdoiL The Divine h 
at m man in the ignorance mid at vitirk in man in the knowl¬ 
edge. To know Him is our soul s higher wcifajie and the condition 
of ic£ perfection^ but to know and malice Him as 3 transcendent pence 
and silence i$ not alh the secret that has to be learned is at once the 
^cfct of the eternal and unham Di™e and the secret of the divine 
birth and worfcs^ jamna Wwa m me dfvymtu The action which pro¬ 
ceeds from that knowledge, will be free from all bondage; 'Tie who 
$0 biowetb Me" says the Teacheti not bound by works.” If the 
escape from the obligation of works and desire and From the svheel 
of rebirth Is to be the aim and the ideal, dien this knowledge is to 
be taken as the true, the broad way of escape; for, sap the Gita, 'Tie 
who knows in their right principles My divine birth and works, comes 
when he leaves his body^ not to rebirth, but to Me, O Arjuna," 
Through the knowledge and pD$se$^on of the divine birth he comes 
to the unborn and imperishable Divine who is the ^If of all beings 
op m^oya otnia; through the knowledge and execution of divine 
works to the Master of works, the lord of all beings^ Wnltawam 
He lives in that unborn being his works are those of that universal 
Mastery- 
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L of tflis Yo^ in whicli a.cdon and tnowledge become 

the Ypga of the sacnhcc of wqr^ with knowledge, in which 
works fnlHIled in knowledge, knowl^ge suppocts, changes and 
enlightens works, and both arc offered to the Purusl^ottama, the su¬ 
preme Divinity who becomes manifest within us as Narayana^ Lord 
of all OUT being and actiou seated secret in oinr hearts for ever, who 
becomes manifest even in the human form as ihe Awtar, the divine 
birth taking possession of onr humanit)% Krishna has declared in 
passing that this was the andent and original Yoga which he gave 
to Vivass^an, the SunrGod, Vivasvan gav‘c it to Manu, the father of 
men, Manu gave it to Ikshvaku, head of the Solar linc^ and so it 
came dorvn fTom royal sage to royal sage till it was lost in the great 
lapse of Time and is now" renewed for Arjima, hccanse he is the lover 
and dEvotce, friend and comrade of the Avatar. For this, he says, is 
the highest secret,—thus claiming for it a superiority to all other forms 
of Yoga, because chc^ othejs lead to the impersonal Brahman or to a 
personal Deity, to a hberatipn In actionless bnowlE^dge or a liberation 
in absorbed bcadtude, but this gives the highest secret and the whole 
secret; it brings us to divine peace and divine works, to divine knowl¬ 
edge, action and ecstasy unified in a perfect freedom; it unites into 
itself all the Yq^c paths as the highest being of the Divine reconciles 
and makes one in itself aU the different and even contraTv powers and 
pincipics of its manifested being. Therefore this Yog^ ^ the Gita 
is not, as some contend, only the Kamiayogp, one and the low^t, 
according to them, of the three paths, but a highest Yoga synthetic 
and integral directing God ward all the powers of our being. 

Arjuna takes the dedaratton about the transmtssion of the Yoga 
in its most physical sense,—there is anather significance in which it 
can be taken,—and asks How the Sun-Cod, one of the first-hom of 
beings* ancestor of the Solar dynasty^ cm have received the Yoga from 
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the man Krishna wlio is only now bom inio the tKtnrIiL Krishna does 
not replyp as we might have cjcpcttEd him to have done^ that it was 
as the Divine who is the soorte of all knowledge that be g^ve the 
Word to the Deva who is his form of knowledge, giver of all inner 
and outer light,—bWgo savitwr devasya yo fw ditiyaii panodayat; 
he aoeepts instead the opportunity which Arjima gives him of de^ 
daring his oocicealcd Godhead^ a declaration for which he had pre¬ 
pared when he gave hunselF as the divine example for the worker 
who is not bound by bis works, but which he has not yet quite 
explicitly made. He now openly announces himself as the mcamaie 
Godhead^ the Avatar. 

We have had occaskm already, when speaking of the divine 
Teacher, lo state briefly die doctrine of Ai'atajhood as it appears to us 
in the light of Vedanta, the light jn which the Gita presents it to 
US* We miisi now^ look a little more dosely at this Avatarhood and 
at the sigiiihcance of the divine Birth of which it is the outw^ard 
expression; for that is a link of considerable importance in the integral 
teaching of the Gita* And we may first translate the words of the 
Teacher himself in which die nature and purpose oE Avatarhood are 
given suininarily and remind ourseh^ also of other passages or ref¬ 
erences which hear upon it< ''Many are my lives that oie past, and 
thine also, O Arjuna; all of them I know, but thou knowTst not, 0 
scourge of the foe. Though I am die unborn, though 1 am imperish¬ 
able in my self-existence, though I am die Lord of all cxisrences^ yer 
I stand upon my own Nature and I come into birtli by my self-Maya* 
For whensoei.^er there is the fading of die Dharma and die uprising 
of unrighteousness, then I loose myself forth into biith. For the di^ 
liverance of the good, for the destruedon of the evil^oens, for the 
enthroning of the Right 1 am bom from age to age. He who know^>th 
thus in its rjg;Iit principles my divine birth and my divine work, when 
he abandons his body, comes not to rebirth, he comes to Me, O Arjuna. 
Delivered from liking and fear and wroth, full of iiie+ taking refuge 
m me, many purified by austerity of knowledge ha\r^ arrived at my 
nature of being (nuzdMnrynni, the divine nature of the Purushotuma}* 
As men approach CVtc, so 1 accept them to my love (^hJiajamOt men 
follow In every way my path, O son of Pritha*'^ 

But most men, the Gila goes on to say, desiring die fulfilmfint of 
their works, sacrifice to the to ii'arious forms and personalities 
of the one Guclhead+ because the fulfiJment (^siddkQ that is bom of 
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work,—of %^*or1cS without knowJedge^—is swift and easj' in the 

humiui world; tt beIorig& indetd to that ^sTirld alone:. The other, the 
divine self-fulfilment in man bjr the sacrifice with knowledge to 
the supreme Godhead, is much more difficult; Its results belong to a 
higher plane of cxisienoe and they are les easily grasped. Men there¬ 
fore have to follow the fourfold law of their nature and v^urks and 
on this plane of mundane action they seek the Ccidhcad through 
his various cjuahtics. But, says KiMina, though I am the doer of the 
fourfold works and creator of its fourfold law* yet I must he knoivn 
also 35 the non-doerj the imperishahle^ the immutable Self^ ‘'Works 
affect Me not, nor have I desire for the fruit of ivurks;" for God is 
the impersonal beyond this egpistic personality and this strife of the 
modes of Nature^ and as the Purushottama also, the impersonal! 
Personality, he possesses this supreme freedom even in \'^ufks- There¬ 
fore the doer of divine works even whilcr following the fourfold law 
has to know and live in that which Is beyond, in the impersonal Self 
and so in the supreme Godhead. who thus knows Me is not 
bound by his works. So knowing was work done by tbe men of old 
who sought libeTation; do therefore, thou also^ work of that room 
ancient kind done by ancient mem" 

The second prtion of these passage which has here been pven 
in substance^ lycplains the nature of divine vvorks^ itvyawt feanfin, with 
the principle of which have had to deal in die last essay; the 
first, which has been fully translated, explains the way of die divine 
birth, divyant the Avaiarhood* But wc have tn mnark care¬ 

fully that the upholding of Dharma in the wurld U not the only 
object of the descent of the Avatar, that great mystery of the Divine 
manifest in humanity; for the upholding of the Dhatma is not an alb 
suihdent objesrt in itself, not tlie supreme possible aim for the mani- 
festadon of a Christ, a Krishna^ a Buddha, but is only the general 
condition of a higher aim and a more supreme and divine utility. 
For there are tw’o aspects of the divine birth; one is a descent^ die 
birth of God in humanity^ the Godhead roanifesdng Itself in the 
human form and nature, the eternal Avatar, the other is arr ascend 
the birth of man into the Godhead, man rising into the divine nature 
and consciousness, nmdbhavm^ ag^iudt; it k dm being bom anew in 
a second birth of the soul. It is that new^ birth which Avatarhood and 
the upholding of the Dharrcia are intended to scrv^c. This double 
aspect in the Cita^s doctrine of Avatarhood is apt to be missed by 
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the tursojy n&adcr satisfied p as most arc, with catching a ^perfidd 
view of its pidFound ti^acliin^^ and it is missed Uyo by the formal 
conroentaEoT peixified in the rigidity of the schools. Vet it is neces' 
S3iy, surdyt to the whole meoniJig of die doctrine. Otherwise the 
Avatar idea would be only a dogma, a popular superstition^ or ati 
imaginadve or mystic ddfication of historical or legendan' supermen, 
nor what the Gita makes all its leachingp a deep philosophical and 
religious truth and an essential pan of nr step tn the supreme my'Stery 
of all, mhosymn utUmuofM, 

If there were not this lisiiig of man into the Godhead to he helped 
by the descent of God into humanity^ Avaturhood for the sake of 
tlie Dharma woiild be an otiose pbenomenonp since mere Right, mere 
justice or standards of virtue can aJw^ays he upheld by the divine 
omnipatence through its ordinary means, by great men or great 
maveiuenti^ by die life and work of sages and kings and religious 
teachers, without any actual incamarion. Tlie Avatar comes as the 
manifestation of the divine nature in the human naturep die apoca¬ 
lypse of its Chdsthoodj iGishnahood, Buddhahoedp in order that the 
human nature may by moulding its prmdplcp thought^ feeling acrion, 
being on the lines of tJiat Christhoad, Kdshnahood^ Buddhahood 
transfigure itself into the divine, Tlie law\ the Dhamia vvhich the 
Avia tar establishes is given for that purpose chiefly; the Christ, 
Krishna, Buddha stands in Its centre as the g^te, be makes dirough 
himself the way men diall follow* Hi at is why each I ncarnation holds 
bebie men his own example and dedares of himself that he is the 
way and the gate; he declares too tlie oneness of his humanity with 
the divine being, declares that the Son of Man and ihc Fadier above 
from whom he has descended are one, that Krishna in the human 
body, niARTisini and the supreme Lord and Friend of 

all creatures are but two revelations of tbe same divine PuntshotLama^ 
tm-ealed there in his own being, revealed here m the type of hu¬ 
manity. 

That the Gita contains as its kernel this second and real object of 
the Avatarhoodp is evident even from this passage by itself rightly 
considered; hut it beenmes much clearer if wc take it, not by itself* 
—-always the wTung w^ay to deal with the texts of the Gita—but in 
its right close connection with other passages and with the whole 
teaching. We have to remember and take tc^ther its doctrine of the 
one Self in all, of the Godhead seated in the bean of every creature, 
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its le^bmg ^\xmt ite ftladons betvran the Creator and his creation* 
its strongly emphasised idea of the viWitfd*— noting top the language 
in which the Teacher g^ves his t>wn di\inc example of selHess tvniks 
which applies ecjualJy to the huinan Krishna and the diiine Lord of 
the worlds^ and giving their due w^eight to such piassages as that in 
the ninth chapter, “Deluded minds despise Me IcMjgcd in the human 
body because they know not My supreme nature of bdng* Lord of 
all existences"; and we have to read in die light of these ideas this 
passage we find before us and its dedatation that by the know'ledge 
of his divine birth and divine works man ootnes to the Divine and 
by becoming full of him and evtu as he and tiiking refuge in him 
they arrive at his nature and status of being, For then 

we shall understand the divine birth and its ohjm, not as an isolated 
and miraculous phenomenon, hut in its proper place in the whole 
scheme of the world^manifes^taCLoni without that we cannot arrive at 
its divine mj-stery, hut shall either scout it altogether or accept it 
ignorantly and, it may bc+ superstJtiously or fall into the pedy and 
superficial ideas of the modem mind about it by width it loses all its 
inner and hdpfuj signifi^nce. 

For to the modem mind Avatarhood is one of die most diifitiilt 
to accept or to understand of all the ideas that are streaming in from 
the East upon the rationalised human consciousness. It is apt to take 
it at the best for a mere figure for some high manifestation of human 
power, character, genius, great work done for the world or in the 
world, and at the worn to regard it as a superstition*—to the heathen 
a foolishness and to the Greeks a stumbling-block. The maierialist^ 
necessarily, cannot even look at it, since he docs not believe in God; 
to the radonalhit or the Deist it k a folly and a thing of derision; to 
the tlioroughgoing dualist who soc^ an unbridgeable gulf between 
the human and the divine naluie, It sounds like a blasphemy. The 
rationalist objects ihai if God exists* he is extra-cosmic or supra- 
cosmic and does not iniervciie in the affairs of the wurld, but allows 
tlicm to be governed by a fixed machineiy of law,—be is. In fac4 a 
sort of far-off constitutional monarch or spiritiiiil King Log, at the 
best an indifferent inactiv'e Spirit behind the aedvit)^ of Nature, like 
some generalised or abstract witness Puntsha of the Sankhyas; he k 
pure Spirit and cannot put on a bodj% infinite and cannot be finite as 
the human being k finite, the ever unhom creator and cannot be the 
creature born into die world.—the^ things am impossible even to his 
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absolute omnipctence- To these objecdons the thorough going dualist 
wrtnld add that Cod is in his person^ his role and liis nature different 
and separaie fram man; the perfect cannot put on famnan imper¬ 
fection; the unbam peraonsl God cannot be bom as a human per- 
sonalJt)-; the Ruler of the worlds cannot be Ikaitod in a nature-bound 
human acdon and in a perishable human body. These objeetionsp so 
foimtdable at first sight to die reasenp seem to have been present 
10 the mind of the Teacher in the Gita when he says that although 
the Divine is unborn, impedshabk in bis sdf-esdstnneej the Lord of 
all beings> V'et he aasumfis birth by a supreme resent lo the action of 
his Nature and by force of his self-Maya; that he whom the deluded 
despise because lodged in n human bodVj is verily in his supreme 
being the Lord of aU; that he is in the action of the divine oonsdotis- 
ness the creator of the fourfold Law and the doer of the works of the 
world and at the same dme in the silence of the divine oonsdousness 
the iinpartia] witness of the works of bis own Nature,—for he is al- 
vvaj^ beyond both the silence and the action, the supreme Furu- 
shottama. And the Gita is able to meet all these oppositions and to 
reconcile all these contraries because it stares fiom the Vedandc view 
of existence^ of Cod and the universe. 

For in the Vcdondc view of things all these apparently fatroidable 
objections am null and void from the beginning. The idea of the 
Avatar is not indeed indispcfisable to its scheme, but it comes in 
naturally into it as a perfectly rational and logical concepdom For 
all here is Godp is ihe Spirit or seif-exisreiioe, is BcahmaUp 
vifijdnn^—there k nothing eJse^ nothing other and different from it 
and there can be nothing dsc, can be nothing other and different 
from it; Nature is and can be nothing else than a power of the divine 
coDSdoumess; nil betn^ are and ran be nothing dse than inner and 
outCf^ subjective and objective sonl-^iTiiis and bodily fonns of the 
divine being which «dst in or resnlt from the pawee of its conscious¬ 
ness. Far fiDin the Infinite being unable to take on finiteness, the 
whok universe is nothing else but that; we can see, look as we may> 
nothing the at all in the whole viidc WT^rld vv'c inhabit. Far from 
the Spirit being incapable of form or disdeming to connect iiseir 
widi form of matter or mind and to assume a HmiCed nature of 
a body, all here is nothing but that, the w?orld exists only by that 
CDnnectinn^ that assumption. Far from the wwld being a mechan¬ 
ism of law w^itb no soul or spirit inten'ening in the movement 
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of Its forces oi the actioji of its minds and bodies,—some origi¬ 
nal indiffeient Spirit passively existing somewhere outside or above 
it,—the whole world and every particle of it is on tlie contrarv 
nothing bui the divine force in action and thai divine force detertniDEs 
and gwems its everj' moveraentp inhabits its evexj' form, possesses 
here every soul and mind; all is in God and in him mov'es and has its 
being* in all he is, acts and displays his beingj every creature is the 
disguised Narajrana. 

Far from the unborn being unable to assume birfh, all bdn^ are 
even in their individuality unbom spirits, eternal without beginning 
or end, and in their essential existence and the imiversality all are 
the one unborn Spirit of whom birth and death am only a phenome¬ 
non of the assumption and change of forms. The assumpdoa of im¬ 
perfection hy the prfect Is the whole m}>sdc phenomenon of the 
universe; but the imperfection appears in the form and action of the 
mind or body assumed, subsists in the phenomenon,—in that which 
assumes it there is no imperfection, e^ffin as in the Sun which d- 
lumines all there is no defect of light or of vision, hut only in the 
capacidcs of the individual organ of vision. Nor docs God rule the 
wtnld from some remote heaven, but by his inti mate omnipresence; 
each finite working of force is an act of infinite Force and not of 
a limited separate self-existent energy labouring in its awn tmderived 
Strength; in every finite working of will and knowledge we can dis- 
cmer* supporting it, an act of the infinite alb will and alhknowledge, 
Gods rule is not an absentee, foreign and external govenimcnt; he 
governs all because he exceeds all, but also because he dwdU within 
all movements and is thdr al^olute soul and spiriu Therefore none of 
die objecdons opposed by our reason to the possibility of A^^tar- 
hood can stand in their principle; for the principle is a vain division 
made by the intellectual reason which the whole phenomenon and 
the whole reality of the world are busy every movement contradicting 
and disproiing. 

But still, apart from the possibility, there Is the question of the 
actual divine ^vorking-wbether actually the divine consciousness 
does appear coming forward from bcj'ond the veil to act at all di¬ 
rectly in the phenomenal, the finite, the mental and matedal, die 
limited, the imperfect The finite is indeed notiung but a definition, 
a face-value of the Infinite's self-representations to its ow^n variations 
of comcjousness; the real value of each finite phenomenGn is an in- 
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finite in its self-ejtisicnce^ wtiatevcr it may be in the action of its 
phenomenal nature, its temporal self-representation. The man is not^, 
when ijve loot closely, himself aione, a rigidly separate self-existent 
indiv-iduah hut humanjty in a mind and body of itself; and humanity 
too is no rigidly separate ^elfexistent species or genus, it is the All- 
existence, the universal Godhead figuring itself in the rj-pe of hu¬ 
manity; there it wrks out certaLn possibilities^ develops, evolves, as 
we now say, certain powers of its manifestations. What it evokres, 
is itself, is the SpiriL 

For what %ve mean by Spirit is self-existent being ^vith an infinite 
power of consciousness and unconditioned dehght in its being; it is 
either that or nothing, or at least nothing which has anything to do 
with man and the world or with W'hich+ therefore, man or the world 
has anything to do. Alattex, body is only a massed motion of force of 
conscious being employed as a starting-point for the variahle relations 
of consdoimicss Averting through its of sense; nor is Matter 

anywhere really void of consdousnessp for even in the atom, the cell 
there 1$, as is now made abundantly cSear in spite of itself by modem 
SdencOj a power of Aiilh an Intelligence at wurk; hut that power Is 
the power of will and intelligence of the Self, Spirit or Godhead 
witliin it, it is not the separate, self-derived will or idea of the me^ 
chanical cell or atom. This universal will and intelligence^ in^TilvedT 
develops its poATCrs from form to form, and on earth at least it is in 
man that it dmws nearest to the full divine and there first becomes, 
even in the ouuvard intelligence in the fonn, obscurely conscious of 
its dji'inicy. But still tlicre tcx> there is a limitation, thece is that imr 
perfection of the manif^ration which prevents the lower forms from 
having I he self-knowledge of their Identity with the Divine- For in 
each limited being tlic limitjation of the phenomenal action is ac¬ 
companied by 3 limitation also of the phenomenal consciousness 
which defines the nature of the being and makes the inner dlGTercnce 
between creature and creature^ The Divine works behind indeed and 
governs its special manifestation through this oucct and imperfect 
consciousness and wilk but is itself secret In the cawnij guhdyaittj 
as the Veda puts it, or as the Gita expresses it, 'In the heart of all 
existences the Lord abides luming all existences as if mounted on a 
machine by Maya." This secrot working of the Lord hidden in the 
heart from the egoistic nature-consciousness through which he works, 
ts Gods universal me died Avith creatures- Why tlien should wil sup 
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pose IT! anj form be comes fonvunl inm the ftDnta],. the phe- 
nomeriiil consdousness for a niore direct and comcioiisly divine actiion^ 
Obviousljr, if at aJl^ theji to break the veil between bim^U and 
humanity which man limited in his o^vn nature couJd iie%^er lift. 

The Gita e^Iatns the ordinary imperfect action of the cieaiiire 
by its subjection to the mechanism of Pratrid and jimitation 
the self-representations of Maya, These two terms are only comple- 
incntary aspects of one and the same effective force of divine con- 
sdoiisni!$$, Maya i$ not essentially iUusion,—the element or app^c- 
ance of illusion only enters in by the ignorance of the lotver Prakritip 
Maya of the three modes of Nature,—it is the divine consdousn^ 
in its poiver of vanons sclf-repnKcntatioa of its being, while Pmkrid 
is the effeedve force of that conscionsness which operates to ^votk out 
each such self-representation according to its own law and fua- 
damental Idea, and in its own proper quality 

and pordcutar force of working, guna-kanfiiL "Leanmg-^pressing 
down upon my own Nature (Prakrid) 1 ciaeate (loose forth mto 
various being) all this multitude of existences, all helplessly subject to 
the control of Nature.'' Those who know not the Divine lodged in 
the human body, are ignorant of it because they are grossly subject tn 
this mechanism of Prakrid^ helplessly subject to its mental limitations 
and acquiescent in them, and dwell in an Asuric nature that deludes 
with desire and bewilders with egoism the will and the intelligence^ 
molrbntn prairfftJt diHfah, For the PuTUshoUama within is not rendlly 
manifest to any and every being; be conceals himself in a thick cloud 
of darkness or a blight cloud of ligh^? utterly he envelops and wTaps 
himself in his Yogamaya,^ ^'AU this world'" says the Gita "because it 
h bewildered by the three states of being detcimincd by the modes of 
Nature, fails to recognise me; for this my divine Maya of the modrs 
of Naiure is hard to get beyond; those moss beyond it who approach 
Me; but those who dwell in the Asuric nature of being have theif 
knowledge reft from them by Maya-'" In other wnrds^ there is the 
mherent consdmisness of the divine m all, for m all the EK vine dwells; 
but he dwells there covered by his Map and the essential self-knowl¬ 
edge of beings L5 reft from them, turned into the error of egoism by 
die action of Maya^ the action of tlie mechanistn of Prakriti. Sdll by 
drawing back from the mechantf^ of Nature to her inner and scoei 
Master man can become conscious of the indwclbng DivinkVi 
* iarVaiya toll. 
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Now It is notable ttar with a slight but important varianon of lan¬ 
guage the Gita describes in the same way both the action of the 
Divine in bringing ahoyt the cudinaty birth of ci^tures and his ac* 
tion in his birth as the Avatar. '‘Leaning upon my ovim Nature, 
prtrtim ffm^hkya/" it will say later "1 loose forth variousty, 
visrjami, this multitude of creatures helplessly subject owing to the 
CDntiDl of Prakrid, avaktm prnkner ^'Standing upon my orvn 

Nature*'* h say 5 here, “1 am bom by my self-Maya, pafert"" 
adhi^h^a ^ f loose forth myselL ittwauatn sfjdmiJ* 

The action implied in the word ava^obfija is a forceful downtvard 
pressure by which the object conliollcd h overcome, oppressed, 
blocked or limited in its movement or working and becomes helplerssly 
subject to the controBing po%verr izvowu Nature in this action 
becomes mecKanicat and its multitude of creatures are held helpltss 
in the mechanism, not lords of their own acdon. On the contrary 
the action implied in the word adhisih^'a is a dwelling in* but also 
a standing upon and over the Nature, a conscious eotiirol and govecn- 
ment by the indwelling Godhead, adiiisthdtri det^ato, in which the 
Purusha is not helplessly driven by the Prakriri through ignorance, 
but rather the Ptakriti is full of the light and the will of tlie Punisha- 
Tlietcforc in the normal birth that which is loosed forth,—created, as 
we say,—is the mulritude of creatums or becoming&t bhulngrfltjxam; 
in the di\iae birth that whkh is loosed forth, selfHmaitcd, is the sdf- 
conscidus self-edstent being, for die V^edanric distinction 

between dtnm &nd bku^ni is that which is made in European phi¬ 
losophy bettveen the Being and its bccDmings. In both cases Maya 
h the means of the creation or manifestation, but in the divine birth 
it is by self-Mays, flfiJMrji^^[}‘rt, not the invulurion in the lower Maya 
of the ignorance but the conscious action of the self-existent Cod- 
head in its phenomenal self-rcprcscntarion, well aw^are of its oper- 
adon and its purpose,— that which the Gita calls elsewhere Yogamaya* 
In die Ordinary birth Yogamaya is used by the Divine in envelop 
and conceal itself from the Iow^t consciousness, so it becomes for 
us the means of the ignorance, but it is by this same 

Yogamaya diat sc] f-knowledge also is made manifest in the return 
of our consciousness to the Divine, it is the means of tlio knowledge, 
and in tlie divine birth it so operatess—as the knowledge 
controllmg and enlightening the works ivbich arc ordinarily done 
in the Ignorance^ 
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The language of the Gita shows therefore that the divine birth ts 
that of the conscious Godhead m our huinanity and essentially the 
opposite of the ordinary birth even though the same means are used, 
because it J$ not the birth into the Ignorance, but the birth of the 
knowledge, not a ph)-sicaj phenomenon, but a soul-birth. It is the 
Soul s coming into birth as the self-extstent Being controlling con¬ 
sciously its becoming and not lost to self-knowledge In the doud of 
the ignorance. It is the Soul bom into the body as Lord of Nature, 
standing aboi'c flod operating in her freely by its will, not entangled 
and helplessly diis'en round and round in the mechanism; for it works 
in the knowledge and not, as most do, in the ignorance. It is the 
secret Soul in all conung forward from its got’erning secrecy behind 
the veil to possess wholly in a human type, but as the Divine, the 
birth which ordinarily it pos^sses only from behind the veil as the 
Ishwam while the oum'ard consciousness in front of the veil is rather 
pcesessed than jn possession because there it is a partially ennsdous 
being, the Jiva lost to self-knowledge and bound in its w’orks through 
a phenomenal subjection tn Nature. The Avatar* therefore is a direct 
manifestation in huinanity by Krishna tlie divine Soul of that divine 
condition nf being to which Arjuna, the human soul, the tvpe of a 
hipest human being, a Vibhuti, k called upon bj' the T^her to 
arise, and to which he can only arise by cbmbing out of the igno¬ 
rance and limitation of his ordinary humanity. It is the manifestadon 
from above of that which we Iiave to develop from below; it is the 
descent of God into tha t divtinc birth of the human being into wbjcb 
we mortal creatures must climb; it is the attracting divine example 
given by God to man in the very type and fonn and perfected model 
of our human existence. 

'TTie werd Ayai^a mcons a. dewent: it is a enminc dawn of the Dmne bdow 
tbe line which divides the divine frum the hutaan world or status. 


IVI 


TtfE PROCESS OF AVATAR HOOD 

W S££ that of divine Incarnation in nian, the aS' 

sumption by the Godliead of the human type Rnd the human nature^ 
IS m the %iew of the Gita only the other side of the eternal mystery of 
human birth itself which is always In its cssencCi though not in its 
phenomena] appearanceT even such a miiaculoiJs assumption. The 
eternal and universal self of ever)' human being is God; even his 
personal self Is a pn of the Godhead, ftiatiKrivan^^—not a fraction 
or fragment, surely^ since we cannot think of God as broken up into 
little pieKS^ but a prtial censciousness of the one ConsciousnesSp 
a partial power of the one Po^ver, a partial enjoyment of tvorld-bcing 
by the one and universal Delight of beings and therefore in matiiftsta- 
tlon OT* as we say^ in Nature a limited and finite being of the one 
infinite and illiniitable Being, The stamp of that linruiation is an 
ignorance by which he forgets^ not only the Codhc^ from wluch he 
came forth, hut the Godhead whidi is aJwaj's vvithm him^ there 
living in the secret hiiart of his own nature^ them burning like a 
veiled Fine on the inoer altar in his own temple-house of human 
consdousne^. 

He is ignorant because them is upon the eyes oF his soul and all 
Its or^ns the seal of that Nature* Prakrid, Maya* by which he has 
been put forth into manifestation out of Gods eternal being; she 
has minted liim like a coin out of the precious metal of die divine 
sul^tancc^ hut overlaid with a strung coating of the alloy of her 
phenomena] <jua)ities, stamped w'ith her own stamp and mark of anfr 
rrwl humanity, and although the secret sign of the Godhead is there, 
it is at first indistingukhahle and always with difficulty decipherable, 
not to be rcaUy discovered except by that initiation into the mysien' 
of our own being which disnnguishes a God ward from an earthward 
humanity. In the Avatar, the divinely-born Man, the real substance 
shines through the coatings the mark of the seal Is there only for form* 
the vision is that of the secret Godhead, the ]H>wer of the life is that 
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of the secret Godhead, and it breaks througli the seals of the assumed 
fiumao nature; the sign of die Godhead, an inner souI-sign, noc out- 
ward, not physical, stands out legible for all to read who care to see 
or who can sec; for the Asuric nature is d\v^y^ blind to these things, 
it sees the body and not the soul, the excemal being and not the 
internal^ the mask and not the PersoTi. In the ardinarv hiiman birth 
the Naturu-aspect of the universal Divine assuming humanity pre¬ 
vails; in the inoamadou the God-aspect of the same phenamenon takes 
Its place> In the one he allows the human natuie to take possession 
of his paitiai being and to dominate it; in the other he takes possession 
of his prdal type of being and its nature and divinely dominaiEs iL 
Not by evolution or ascent like the ordinary man^ the Gita seems 
to tell us^ not by a girowing into the divine birth, but by a direct 
descent into the stuil of humanity and a taking up of its moulds. 

But it is lo assisL that ascent or evolution the descent is made or 
accepted; that the Gita makes very dear. It is, wc might say^ to ex¬ 
emplify the possibilit}' of the Divine manifest in the human beings 
so that man may see what that is and take courage io grow^ into it. 
It is also to leave die influence of that maiufcstation vibrating in the 
earth-nature and the soul of that manifestation presiding over its up¬ 
ward endeavour. It is to give a spiritual mould of divine manhood 
into which the seeking soul of the human being can cast itself. It 
is to a dharma, a religinn—not a mere creed, but o method csf 
inner and outer living.—a way^ a rule and law of sdf-moulding by 
which he can grow towards divinity^ It is too, since this growth, this 
ascent h no mere isolated and individual phenomenon, but like nU 
in the divine wodd-activitics a collective busing a vvork and the 
work for the race, to assist the human march, to hold it together in 
its great crises^ to break the forces of the downward gravitation when 
they grow loo insistent, 10 uphold or restore; the great dharma of the 
God ward law^ in mans nature, lo prepare even, howtfver Far od, the 
kingdom of God, the vkloTy of the stokers of light and perfection, 
s^huiuzm, and the overthrow of those who light for the continuance 
of the evil and the darkness. All these are recognised objects of the 
descent of the Avatar, and it is usually by his work that the mass of 
men seek to distinguish him and for that that they are ready to 
worship him. It is only the spiritttal who see that this ejctemal Avalai- 
hood is a sign, in the symbol uF a human life, of the eternal inner 
Godhead making himself manifest in the held of ilieir own human 
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mcntslity nnd corporeality so that they can grow into unity mth that 
and be possessed by il The divine imniFeBtaiion of a Christ, Krishna^ 
Buddha in e^ctcmal hiunanitv has for Its inner truth the same mam- 
fcstation of the eternal Avatar within in our own inner humanity. 
That which has been done In the outer human life of eanh, may ^ 
repeated in the umcr life of all humao beings^ 

This is the object of the incamaiiorip but wbat is the method? Fiisi, 
we hai^ the radonal or minimising view of Avatoihood which sees 
in it only an extraordinary nmnifestation of the divmer qualities 
moralp intellectual and dynamic by which average humaoity is ex- 
cecdisd. In this idea there is a certain tnilh. The Av-atar is at the 
same time the Vibhud. This Krishna who in his divine inner being 
h die Godhead in a human form, is in his outer human being the 
leader of his agCp the great man of the Vrkhnis. This is ftnin the 
point of view of the Nature^ not of the soul. The Divine manifsts 
himself through infinite quuhtics of his nature and the intiensity of 
the manlfestatk>n is measured by their power and their achievemenL 
The iihhud of the Divine is therefore, impersonally^ the manifest 
power of his qualityp it is his outflowing, in whateier form, of Knowl¬ 
edge^ Energy, Love, Strength and the rest; personally, it is the mental 
fcmi and the animate bdng m whom this power is achieved and does 
Its great works, A pre-eminence m this inner and outer achiovement, 
a greater power of divine qualitj'p an effective energy is olvvays- the 
sign* The human vihbufi is the hero of the race's struggle tofvonk 
diviTM? achtevementt the here m the Carlylean sense of hemism* 3 
potver of God in man. *1 am Vasudeva CKrishna) among the Vrislh 
nis/* says the Lord in the Gitap "Dhananjaya (Arjuna) among the 
Pondaios, Vyasa among the sages^ the sccr-poci Ll&hanas among 
the seer-poet5p" the first in each category, the greacest of each grou[^ 
the most powerfully representative of the qualities and s'L'orks in 
vihids its chaiaccerisdc soul-power manifests itself. This heightening 
of ihe powers of the being is a very necessary step in the progress ci 
the divine nmnifestation. Even' great inan who ri&es a hove <Mir average 
lei'oh raises by that vciy' fact our common humanityi he is a living 
assurance of our divine possibllides, a promise of the Godhead, a g]ow 
of the divine Light and a breath of the divine Power. 

It ts this truth which lies behind the natural bumnn tendency to 
the ddficatiofi of great minds and heroic characicrs; it comes out 
deady enough in the Indian habit of mind whicJi cosily sees a partial 
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Caniki) Avatar in great saints^ teachers^ Founder^ or most sL^ficandy 
in the belief of southern Vaishrtavas that some of their saints were 
incamaiions of the symbolic living weapons of Vishnu,—for that is 
what all great spirits are, living powers and weapons of the Divine in 
the uptvard march and battle. This idea is innate and inevitable in 
any or spiritual view of life which does not draw an ine,\DiabIe 
line between the being and ttatuie oF the Divine and our huimn 
being and nature; it ^ the sense of the divine in humanity. But stil! 
the Vibbuti is not the Avatar^ otherwise Arjuna, Vyasa, Ushanas 
would be Avatars as well as Krishna, even if in a less degree of the 
pow-er of AvatarhcMDd- The divine cjualit)^ h not enough; there must be 
the inner consciousness of the Lord and Self governing the human 
nature by his divine presence. Tfve heighietiing of the power of the 
qualities is part of the becoming, bhutagfavna^ an ascent in the ordi¬ 
nary manifestation; in the Avatar there i$ die spedat manifestaiion^ 
the divine birth from above, the eternal and universal Godhead 
descended Into a form of individual human] t^'^ atm^afti and 

conscious nut only behind the v'eil hut in the outvs'ard nature. 

There is an intermediary'- idea^ a more mystical view' of Av^tarhood 
wliich supposes that a human soul calls down this decent into him¬ 
self and is either possessed by the divine consciousness or becomes 
an effective reflection or channel of it. Tliis view rests upon certain 
truths of spiritual experience. The divine birth in man, his ascent* 
is itself a growing of the human into the divine consciousness, and in 
its in tensest culmination is a losing of the separate self in that The 
soul merges its individuality in an infinite and universal being or 
loses it in the heights of a transcendent being; it becomes one w'ith 
the Seif, the Brahman^ the Divine or, as it is sometimes more abso¬ 
lutely puit becomes the one Self* the Brahman, the Divine^ The Gita 
itself speaks of the sou] becoming the Brahman, hraiiniahhitUt^ and 
of its thereby dwelling in the Lord, in Krislinap but it does not, it 
must be marked* speak of it as becoming the Lord or the Puru- 
shouama, though it does declare that the Jiva himself is always Ishw'ara, 
the panjal being of the Lord, For this greatest umon, 

tliis highest hecoming is still part of tlic ascent; W'hjle it is the divine 
birth to w^hich ever)' Jiva arrives, it is not the descent oF the Godhead, 
not Avatarhood, but at most Buddhahond according to the doci^ine of 
die Buddhists, it is the soul awakened from its present mundane in¬ 
dividuality into an infinite superconsciousness. That need not carry 


TIIE PROCESS OF AVATARJiOOD 145 

wiih It either the [nner consdousness or the chatscteristic Qcdon ot 
the Avfllar. 

Od the other handp this entering into the divine consdousnes^ may 
be attended by a reflex action of the Divine entering or Doming £ot- 
^vard into the human parts of our being, pouring himself into the 
naturCp the activity, the mentality, the corporeality e^'cn of the man; 
and that may ivelJ be at least a partial AvatoihocKl. The Lord stands 
in the heart* saj's the Gitaj'-by ^vhJeh it means of course the heart of 
the Subtle beings the nodus of tire cmodons, sensations^ mental con- 
sciousness^ where die indi vidual Purusha also is seated *-"hut he stands 
there sailed, enveloped by his Maya. But above, on a plane vLitliin 
us but now snperconsdent to us^ called heaven by the ancient mysties, 
the Lord and the Jwa stand together revealed as of nne essence of 
being, the Father and the Son of certain symbobsms, the Disine 
Being and the dhine Man livho comes forth from Him bom qf the 
higher divine Nature,* the virgin Mother^ jjord patrij, porn maydj 
into the ioiA'er or human nature. This seems to be the inner doctrine 
of the Christian tneamation; in its Trinity the Father is above in this 
inner Moven; the Son or supreme Pralcriti become Jiva of the Giu 
descends as the didne Man upon eardi* in the mortal body; tbe Holy 
Spirit, pure Self* Brahmic consdousncss is that which makes them 
One and that also In ivhidi they communicate; for wic hoar of die 
I loly Spirit descending upon Jesus and it is the same descent which 
brings dmvn the poivers of the higher consciousness into the simple 
humanity of the Apostles. 

But also the higher divine consdonsnoss of the PurushotEoma may 
itself descend into the humanity and that of the Jiva disappear inio 
it. This is said by his contemporaries to have happened in the occa¬ 
sional transfigurations of Chaimnya when he who in hJs normal con¬ 
sciousness was only the lover and devotee of the Lord and rejected all 
deifies don* became in these abnormal moments the Lord himself and 
so spoke and acted, vi=ith all the outBooding light and love and power 
of the divine Presence, Supposing this to be the normal conditinn* 
the liuinan receptacle to be constandy no more than a vessel of ihis 
divine Presence and dirine Consciousness^ we should have the Avatar 
according to this inicrmediary idea of the incamatidn. That easily 

^ In eIi'C Buddhist legend the name of die moihcf of BiuLUni makes [he sym^ 
bolum dear. In die Chri^tinn the symbol seemf in hiL\-e been arLached by a 
famiJiaf mythoptcic process to the JClnnJ faumnn merthex of J&xa [^fazaielJi. 
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recomn^nds itself as passible m am: hum^ notiDns; far if tbe human 
being can elevate his nature sa as to fed a untly with the being of 
the Divine and himsdf a mere channel of its oonscioisness^ lights 
pow-er, love, his own will and persomlity lost in that wiU and that 
being,—and this is ^ reajgnised spidtuol status,—then there is no ha- 
heicnt impossihility of the teBex acdon of that Will, Being Power, 
Love* Light:* Consciousness occupying the whole personahty of the 
human jiva. And this would not be merely an ascent of our hmnauity 
into the divine birth and the divine nature* but a descent of the 
divine Purusha into humanity, an AvatOTi 

TTie Gita, hijwevcr, goes much farther* It speaks clearly of the 
Lord liimsctf being bom; Krishna speaks of his many births that are 
past and makes it clear by his language that it is not merely the rt 
ceptive htnnan being hut the Divine of whom be makes tbk affir¬ 
mation, hccaiise he uses the very language of the Cn^tor* the same 
language w'hich he will employ when he has to describe his cr^tioo 
of the world. ''Although 1 am the unborn Lord of creatures* I create 
(loose forth) my self by my Map/' presiding over the acdons of my 
Prakrid, Here there is no question of the Lord and the human Jiva or 
of the Father and the Son, die divine Man* but only of the Lord and 
his PrakritJ. The Divine descends by hk own Prabnti into birth in 
Its human form and type and brings into it the divine Consdousness 
and the divine Power, though consenting though willing to act in 
the form, type, mould of huiiLamry* and he gpvems its actions in the 
body as the indw^eiling and overdwelling Soul, From 

above he governs always, indeed^ for so he jgovems all nature* the 
human included; from within also he governs all nature, alwap, but 
bidden; the difference here is that he is manifest* that ihe nature h 
consdons of the divine Presence os the Lord, the Inhabitant* and it 
is not by his secret will from above, ^'thc wiU of the Father which is 
in heaven," but by his quite direct and apparent will that he moves 
the nature- And here there seems to be no room for the human intcc- 
mediary; for it is by resort to his own namie, pndtrlinr svain^ and not 
the special nature of the Jiva that the Lord of all existence thus takes 
upon himself the human birth. 

This doctrine is a bard saying n diffitult thing for the human 
reason lo accept; and for an obvious reason, because of tlic evident 
humanit)' of the Avatar. The Avatar is always a dual phenomenon 
of divinit)' and humanity; the Divine takes upon himself the human 
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with all its outward iimitadons and malues thr^oi the drciiiiF 
means^ instniinenis of the divine consciousnes and the divine 
power, a vessel of the divine birth and the divine works. Bui so surely 
it must bc^ since nthcruisc the object of the Avatar's descent is not 
fulhlJed; for that object is piedsdy to show that the human birth with 
all its UmitatiDiis can be made such a means and instrument of the 
diline birth and divine works^ precisely to show that the human tj'pe 
□F consdausncss can be compatible with the divine essence of con¬ 
sciousness made manifest^ can be converted into its vessel, drawn into 
nearer conformity with it by a change of its mould and a heightening 
of its powers of light and Io^t and strength and puritj! and to show 
also how it can be done. If the Avamr wem to act in an entirely 
supernormal fashion, this object W'ould not be fulfrUed. A merdy 
supernormal or miraculous Avatar would be a meaningless absurdity; 
not that there need be an entire absence of the use of supcmonoal 
poivers such as Christas so-caUed miracles of healings for the use of 
supernormal powers is quite a possibility of human nature; but there 
nteJ not be that at aU, nor in any is it the toot oF the matter, 
nor ivould it at all do if the life ivcre nothing else but a dwplay of 
supemonna] fireworks. The Avatar docs not come as a thaumaturg^c 
magician, but as ihe divine leader of hiimajiity and the exemplar of 
a divine humanity. Even human sorrow and phv^ical suffering he 
must assume and use so as to show, first, how^ that suffering may be 
a means of redempdon,—as did Christ,—tt'condly, to show how, 
having been assumed by the divine soul in the human naUite, it can 
abo he overcome in the nature,—as did Buddhm The ladonalist 

who wciutd have cried to Christ, **lf thou art the Son of G<k1p come 
down from the cross," or points out sagely that the Avatar was not 
divine because he died and died too by diseose^^as a dog diedi,— 
knows not what he is sa)'ings tor he has missed the root of the whole 
maiten Even, the Avutar of sorrow and suffering must come before 
there can be the Avatar of divine joy; the human limitaiion must be 
assumed m order to show how it can be overronie- smd the vray and 
the eactent of the ov^comlng, wbetbet mtemal only or external also, 
depends upon the stage of the human advanoef it must nor be done by 
a rtDnhuman miraricL 

The quesdon then arises, and it is the sole real difficulty, for here 
the intdlccl falters and stumbles over its own Umits, how is this 
human mind and body assumed? For ihey were not ctoated suddenly 
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and all of a but by some kind of ev-oludonp pfiyskal or spiritual 
□r both. No doubt, the descent of the Avatar^ like the divine birth 
from the other side^ is essentially a spiritual phenomenon, as is shown 
by the Gita's atutouwn it is a soul-baitb; but soil there ts here 

an. attendant physical birth. How then were this human mind and 
body of the Avatar created? If i,ve suppose that the body is alwaj's 
created by the hereditary m^oJution^ hy inoonsdent Nature and its 
immanent Life^irit without the inrer^ention of the indmdual soulp 
the matter becomes simple^ A physical and mental body is prepared 
fit for the divine incarnation by a pure or great heredity and the 
descending Godhead takes possession of ft. But the Gita in. this v^ty 
passage applies the doctrine of leincarnabon, boldly enough, to the 
Avatar himself, and in the usual theorj' of reinca-rnarion the reincar-^ 
nating soul hy its past spiritual and pyxhologicaj evolution itself 
determines and in a way prepares its own mental and physical body- 
The soul prqjares its own body, the body is not prepaid for it withr 
Out any reference to the souL Are wc then Id suppckse an etcmal or 
continual Avatar himself evolving, we might say, his own fit mental 
and physical body according to the needs and pee of the human 
ei'olution and so appearing from age to age^ y«ge yttge? In some 
such spirit some would interpret the ten incamarions of VishnUp first 
in animal forms, then in the animal man, then in the dwarf man- 
soul, Vamana, the violent Asuric man^ Bama of the a;<e, the divmely" 
natured man, a greater Rama, the aw-akened spiritual man, Buddha, 
and, preceding him in time, but final in place, die complete divine 
manhood^ Krishna,—for ihc last Avatar, fCalJd, only accomplishes the 
vvork Krishna bc^np-^hc fulfils in poiver the great struggle which the 
previous Avatars prepared in all its potentialities. It is a dlfhcult as¬ 
sumption to our modem mentality, but the language of the Gita seems 
m demand it Or, since the Gita does not expressly solve the prohlem, 
we may solve it in some other WTSy of our arvn, as that the body is 
pepared by the Jiva but assumed from birth by the Godhead or lliat 
It is prepared by one of the four Manus, aitvm of the 

Gita, the spiritual Fathers of every human mind and body. This is 
going far into die my-stic field from vvhich the rnodern reason h Still 
aver^, but once we admit Avatarhood, we have already entered into 
it and, once entered, may as wnell tread in it with firm footsteps. 

There the Gita s doctrine of Avatarhood slands. We hav^e bad to 
advert to k at length in tins aspet of its method, as we did to the 
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question oF its pcKsibOltyp because it i$ neces$aiy to took at it and face 
the difficulties which the iieasoning mind of man is likely to offer to 
iL It is true that the phy^cal Avatarhopd does not fill a large space 
in the Gita^ but stiU it does occupy a defitviie place in the chain ci its 
teaching and is implied in the whole scheme, the very framework 
being the Avatar leading the viWtwti, the man who has risen to the 
greatest heights of mere manhoodp to the divine hirth and divine 
w'orks. No douht, toOp the inner descent of the Godhead to raise the 
human soul into himsdf is the main tlungp^ii is the inner Christ, 
Krishna or Buddha that matters. But just a$ the outer life is of im- 
mensiS impGrtance for the inner developinCDt, so the excental Av^tai^ 
hood is of no mean importance for this great spiritua! manifestation. 
The consnnunation in the mental and physical s)Tiibol assists die 
growth of the inner reality; afterwards the inner reality expinsscs itself 
with greater power in a more perfect symboUsatiem of itself tbrougb 
the outer life. Betti'con these twOp spiritual reality and mentil and 
ph}sical expression p acting and returning upon each other constantly 
the manifestation of the Divine in humanity has elected to move 
always in the cj-des of its concealment and its revelation^ 
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work for which the Ai^atar descends has Ute his bi/lh a double 
sense and a double form. It has an outwaid side of the divine foice 
acting upon the e^temal world in order to maintain there and to ce^ 
shape the divine law by which the Gcdivaid efFort of humanity is 
kept from decisive letiDgressioti and instead decisively carded forward 
in spite of the rule of action and reaction^ the rh^-thm of adv-ancff and 
Tcbpse by which Nature proceeds. It has an inward side of the divine 
force of the Godward consciousness acting upon the soul of the in- 
dividual and the soul of the race, so that it ntay receive new forms 
of ro^elation of the Divine in man and may be sustained, renewed 
and enriched in its power of upward self-unfolding. The Avatar does 
not descend merely for a great outivard acdon, as the pragmatic 
sense in humanity is too often tempted to suppose. Action and t^ent 
have no value in ihemselves, but only take their value from the force 
which the>' represent and the idea which they symbolise and which 
the force is them: to serve- 

The crisis in which the Avatar appears^ though apparent to the 
outward eye only a$ a crisis of ei^ents and great material change is 
always in its source and real meaning a crisis in the consciousness of 
humanity v%hen it has to undergo some grand modiftoicion and effect 
some new developmenL For this acdon of change a dmne fon:e is 
needed; but the force varies alw^ays according to the power of con- 
sdousness which it embodies; hence the necessity of a ditine con¬ 
sciousness manifesting in the mind and sonl of humanity. Where, 
indeed p the change is mainly intcUeclual and practical, the interten- 
don of the Avatar is not ncc^; tliere is a great uplifting of consdous- 
d6^j a great manifestation of power in which men are for the time 
being exalted above their normal selves and this surge of consdouS' 
ness and power finds its wave-crests in certain exceptional individiials, 
whose action leading the general acrion is sufTident for the 
change intended. Tlie Reformation Ln Europe and the French Revth 
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lution were crises of this charactei; they were not great spintus! 
events^ but intellectual and practical changes^ one in reUgknis^ the 
other in social and political ideas, forms and tootivos, and the rnodi- 
£cation of the geneml consciousness brought about ivas a mental and 
dynantic, but not a spiriiual mDdiheation. But when the crisis has a 
spiritual seed or intentiou, then a complete or a paxtia] manifestation 
of the Gcd-oonsciousness in a human tnind and $ouI comes as its 
odgLiiatoT or leader. That is. the Avatar. 

The outward action of the Avatar is described in the Gita as the 
testoration gf the Dhaima; when from ttge to age the Dhamia fades, 
Linguishesp loses force and its opposite arises, strong and oppressive, 
then the Avatar comes and raises it again to power, and as then 
thin^ in idea are dwap represented by things in acdon and by hu¬ 
man beings who obey theii impulsion, his mission ts, in its most 
human and outward termsp to relieve the seekers of the Dharma who 
are oppressed by the reign of the rcacrionary darkness and to destroy 
the WTongdoeis xvho seek to maintain the denial of rhe Dbarma, But 
the language used can easily be given a poor and insulhcjcnt conno¬ 
tation which would deprive Avatarhood of all its spiritual depth of 
meaning. Dharma is a word which has an ethical and piacdcal, a 
natural and philosophical and a religtOus and spiritual dgnihcance, 
and it may be used in any of these sen^ exdusiv'e of the others, in 
a purely ethical, a purely philosophical or a purely religious sense. 
Ethically it means the law of lightieousncss, ihe mord rule of conduct, 
or in a sttU more outw^ard and practical signiheanee scNnal and pUtical 
justice, or even simply the ohservation of the social law. If used in 
this sense tve shall have to understand that when unrighteousness, 
injustice and oppression pne^^aih the Avatar descends to deliver the 
good and destroy rhe wicked, to break down injustice and oppression 
and restore the ethical balance of mankind. 

Tlius the popular and myiliical account of the Krishna avatar is 
that the unrighteousness of the Kurus as incamated in Dur\^odhana 
and his brothers became so great a buitlen to the earth that she had 
to call upon God to descend and lighten her load; accofdingly Vishnu 
incarnated as Krishna^ deliveced tite oppressed Panda’ll and de¬ 
stroyed the unjust Kaurovas. A sJuuIar account is given of the descent 
of the previous Vishnu avatars^ of Rama to destroy the unrighteous 
oppression of Ra\'ana, of Parashurama to destroy the unrighteous li- 
cen$e of the military and princely caste, the Kshatriyas^ of the dw^rf 
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Vsmana to desuoy the rule of tht Tium Bali_ But obvicmsly* the purely 
pracdcalr ethicsjl or sodaJ and poljtjcal mission of the Avatar which 
is thus thrown into popular and mythical form, does not pve a right 
account of the phenomenon of Av-atarhood. It does not cover it$ 
spiritual sense, and if this outward utUlty were all, we should have 
to escclude Buddha and Christ whose missjon was not at all to de¬ 
stroy evildoers and deliver the good, but to bring to all men a new 
spiritual message and a new law' of divine growth and spiritual reali- 
sadon^ On the other hand^ if we give to the w'ord dhaima emly its 
religious sense, in which it means a law of religious and spiritual 
hfe, we shall indeed get to the kernel of the maiter, but \v^ shall be 
in danger of excluding a most important part of the wwk done by the 
Avatar. Always we sec In the histoiy of the divine incarnations the 
double workr and inevitably^ because the Av-atai takes up the w'ork^ 
ings of God in human life^ the way of the divine Will and Wisdom 
in the world, and. that always fulfills itself exte rnall y as well as in- 
temallyj by an Inner progress in the soul and by an outer change in 
the life* 

The Avacar may descend a$ a gre^it spiritual teacher and saviour, 
the Christ, the Buddha, but always his work leads, after he has 
finished his earthly manifestation* to a profound and powerful change 
not only In the ethical, but in the social and outward life and ideals 
of the race. He mayi on the other hand, descend as an incarnation of 
the divine life* the divine personality and power in its charaemristic 
action, for a mission ostensibly social, ethical and poll deal p as is rep 
resented in the story^ of Rama or Krishna' but alw^ays then this 
descent becomes in the soul of the race a permanent power for the 
inner living and the spiritual tehirth* It is indeed curioos to note that 
the permanent, vita], univ'crsal effect of Buddhism and Christianity 
has been the force of their ethical, social and praetjea] ideals and 
their influence even on the men and the ages which have rejected 
their religious and spiritual beliefs, forms and disdpJJnes; later f lindu- 
ism w'hich rejected Buddha* his smhgfutj and his dfinnirfl, bears the 
inefeccable imprint of dae social and ethical influence of Buddhism 
and its effect o-n the ideas and the life of the mce, while in modern 
Europe, Chrisrian only in name^ hurnmutarianism b the translation 
into the ethical and social sphere and the aspiration to liberty, equality 
and fraternity the translation into the social and political sphere of 
the spiritua] truths of Christianity* the latter especially being effected 
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by iD£ii who aggressividy rejected the Omsti^ religion and spiritual 
disaplmc and by an age which in its intiillectual effort of emand- 
ptinn tried to get rid of Cliiistiaiuty as a cicetL On the other hand^ 
the hfe of Rama and Krishna hdongs to the prehistoric past which 
has come down only in poetry and leg^d and may even be regarded 
as myths; but it is quite ipiroaterial whether we regard them as myths 
or historical facts^ because their permanent truth and value lie in 
then persistence as a spiritual form, presence, infiueoce in the inner 
consciousness of the race and the life of the hunain soul. Avutar- 
hood is a fact of divine life and CDnsciousness which may realise itself 
In an outward action, but must persist, when that action is ov-er and 
has done its wotk^ in a spiritual Idfiutmce; or tnay realise itself in a 
spiritual infiuence and teaching, but must then have its permamint 
effect, ev'cn when the new religion or discipline is exhausted^ in the 
though^- tempemnient and oiitwaid life of mankind. 

VVe must then^ in order to iindefstand the Gitas description of 
the work of the Avatar^ take the idea of the Dharma in its fullest| 
deepest and largest conception, as the inner and the outer law^ by 
which the divine Will and Wisdom work out the spiritual evolution 
of mankind and its dtcumstances and results in the life of the race- 
Dharma in the Indian conception is not merely the gpod, the right* 
morality and justice, cihics; it is the whole government of all the 
relations of man with other beings, with Nature, with God, con- 
sJdetcd from the point of view of a divine prlndple working itself 
out in forms and laws of acticin* forms of the inner and tlic outer life, 
otdeiings of relations of every kind in the ™rld. Dharma^ h both 
that which we hold to and that which holds together out inner and 
outer activities. In its primarj' s^ise it mear^s a fundamental law of 
our nature which sectedy contlidons all our aedddes^ and in this 
sense each beings tv^pe, specios, individual, group has its owti dharnia. 
Secondly, diere is the divine natuie which has to develop and mani¬ 
fest in us, and in this sense dharma is the law of tlie inner workings 
by which that gtovi's in our being. Thirdly, there is the bw by which 
we govern our outgoing thought and action and our rektions with 
each other so as to help best both our own growth and that of the 
human race towards the divine ideah 
Dharmn is generally spoken of as something eicmal and unchang¬ 
ing and so it is in the fundamental principle, in the ideal, but in its 
' TEip TVQfd mmis “Loidmg^ from the root dbr* to hold!. 
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forms it £s continually changing and evolving, because man does not 
aJjeady possess the ideal or live m it^ but aspires more or less per¬ 
fectly to^vards it^ is growing towards its kriowledge and practice. And 
m thb growth dhamia h all that helps ns to grow into the divine 
purii 3 ^p largeness, light, freedom, power, strengdi, joy^ love^ gpod. 
unity, beauty* and against it stands its shadow and denial, all that 
resists its growth and has not undergone its ]aw, all that has not 
yielded up and docs not will to yield up its secret of divine valuer, but 
presents a front of perversion and contradiction, of impurity, nartow" 
ness, bondage, darkness, weakne^, vileness, discard and suffering and 
division, and the hideous and the crude, aU that man has to 
behind in bis progress. This is the adftflTmn, not-dharma, which 
strives with and seeks to overcome the dharma, to draw backward and 
downward, the reactionary force which makes for evd, ignorance and 
darkness. Between the nvo there is perpetual bntde and struggle, osdl- 
latioQ of victory and defeat In which sdmenines he upw'ard and 
sotnedmes the downward forces pmvaiL This has been typiGcd in the 
Vcdic image of the stniggle between the Divine and the Titanic 
powers, the sons of the Light and the undivided Ininity and the 
diildren of the Darkness and Division, in Zetoasmanism by Ahum- 
mazda and Ahrimaa, and in later religions in the contest between 
God and his angels and Satan or Iblis and his demons for the po^es- 
sion of human life and the human souL 

It is these things that condJnen and detcimioe the ^vork of the 
Avatar In tlic Buddhistic formula the disdpSe takes refuge from aU 
that opposes his libcminon in three powers^ the dJiarma, the smtiglut, 
the Buddha. So in Christianiiy we have the law of Christian living, 
the Church and the Christ. Thse three arc always the nocessaty 
elements of the work of the Avaur. He gives a dhamia, a law of 
self'discipline by which to grow out of the lower into the higher life 
and which nocessarily includes a rule of action and of iclatinns with 
our fcllowmen and other beings, endeavour in the eightfold path or 
the law of faith, iQ^-e and purity or any other such revelation of the 
nature of the divine m life* Then because cvciy tendency in man has 
its collective as well as its individual aspect, because those who fob 
low one way are naturally drawTi together inio ispirituaj companion¬ 
ship and unity, he establishes the smngha,. the fellowship and union 
of [huso whom his pcrrsonality^ and his teaching unite. In Vaishnav- 
tsm there is the sami^ trio* bkagavoi^ bhflkla, the Wiagm^iftr 
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ttiich is lie law of the Vaishnava dispcnsackiii of adonation and 
hvtt the bJuAta lepresenting the fellowdiip of those in whoEQ that 
law is manifest^ bhagiiiw, the divine Lover and Bdoved in whose 
being and namie the divine law of love is fminded and fulhk itsdf. 
The Avatar represents this third element, the divine personality^ na* 
ture and being who is the soul of the dhairoa and the smiigh^, in- 
forms them with himselfj keeps them living and draws men towards 
the felidty and the liberation. 

In the teaching of the Gita, which is more catholic and c]Dnip]e.x 
than other specialised teachings and discipline^ these things assvime 
a larger meaning. For the unity here is the aJJ^mhiacing Vedandc 
unity by which the soul sees all in itself and itself in all and makes 
[tseJf one with all beings. The dharma is therefore the taking up of 
all human nebtions Into a higher divine meaning, starting from the 
<^blished ethical, social and religious rule which binds logedser the 
whole community in which the God-seeker lives^ it lifts it up by in- 
fomung it with the Erahinic eGnsejousness; the law it giv'es is the 
law of oneness, of equality, of Ijberatedp dcsireless^ God-govemod ac¬ 
tion, of God-knowledge and self-knowledge enlightening and drawing 
to itself all the nature and all the action, drawing it Invoitk divine 
being and divine consciousness, and of Cod Im e as the supremo powner 
and Crown of the knowledge and the action. The idea of oompanion- 
ship and mutual aid in God-lo\'e and God-seeking which is at the 
hash of the idea of the saingJja or divine feUcw^hjp, is brought in 
when the Gita speaks of the seeking of God through love and adora- 
tion, but die teal rflwrghii of this teaching is all humanity. The whole 
world is moving towards tliis dharmEp each man according to his 
capacity;,—'it is My path that men follow in every wayp”—and the 
God-seeker, making himself one with all, making their joy and sor¬ 
row and all their life his own^ the liberated made already one self 
with all beings, lives in the life of htunanity, lives for the one Self 
in humanity, for God in all beings, acts for htwamgrahoj for the 
maintaining of aU in their dliarma and the Dharma, for the main- 
tcnance of their grmvtli in all its stages and in all its paths towards 
the Divine. For the Avatar here, dmugh he is manifest in the name 
and form of Kridina, laj^s no esclusi^'e stress on tliis one form of his 
human birth, but on that which it represents, the Dj\^ne, the Pur- 
ushottama, of wbam at] A^'aiars are the hunuin birtlis, of whom all 
forms and names of the Ckidhead worshipped hy men are the figures* 
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The declared bj Krishna hcrte [s indeed announced as the way 
by whidk man can reach die real knowledge and the real lihetadon^ 
but it is one that h inclusive of ail paths and not exclusive. For the 
Divine takes up into his universality ail Avatars and all teachings and 
all dharmas. 

The Gita lays stress upon the struggle of which the n-orld is the 
tiieatre, in its two aspects, tbc inner struggle and the outer battle^ in 
the inner struggle the enemies are within, in the individual, and the 
slaying of desire, ignoiance,^ egoism b the victory. But there is an 
outer struggle beti^'cen the pois'crs of the Dbarma and the Adharma 
Jn the human ooUectivily^ The former is supported by the divine^ the 
godlike nature in man^ and by those who represent it or strive to 
realise it in human life, the latter by the Titanic or demoniac^ the 
Asuric and Rakshasic nature whose head is a violent egoism^ and by 
those who represent and strive to satisfy it Tills is the war of the 
Gods and Titans^ the symbol of which the old Indian bterature is fulk 
tlie struggle of the Mababhardta of which Krishna is the central figure 
being often represented in that image; die Pandavas who fight for the 
esiabiishment of the kingdom of the Dhanna^ arc the sons of the 
Gods, their powers in human form, their advoi^oiies are incamaridns 
of the Titanic powers, they are Asuras. This outer struggle tcxi the 
Avatar comes to aid, directly or indirecdy^ to destroy the reign of die 
Asuras, the ei^ldoens^ and in them depr^ the power they represent 
and to restore the oppressed ideals of the Dharnia. He comes to bring 
nearer the kingdom of heaven on eartli in the coDectivity a$ w-cU as 
to build the kingdom of hea ven within in the individual human soidi 

The inner fruit of tbc Avatar's earning is gained by those ivho 
leam from it the true nature of the diiFine birth and the divine works 
and ivhOr growing full of him in their cottsdousness and taking 
refuge in him with thdr whole bang, iiktoi puri' 

Ged by the realising force of their knowledge and delivered from tlie 
lower nature, attain to the diidne being and divine nature^ ™id- 
The Avatar comes to rev^eal the divine nature in man above 
this lower nature and to show what are the divine works, free, un- 
egoistic, disinterested, impersonak universal, full of die divine light, 
the divine power and the divine love. He comes as the divine pei^ 
^nalit]r' which shall fill the cpriseioiisnctss of the himtiUi beixig and 
replatx!! the limited egoistic personality, so that it shall be liberated 
out of ego into infiru^^ and univeTsdity, out of birth into immortality. 
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He comes as the divuie power love which meD lo itself, so 
that they may take refuge in that and no longer in the insufEckney 
of their human wilt and the strife of their human fear^ wrath and 
passion^ and libetated from all this unquiet and suffering may live 
in the calm and bliss of the Divine,* Nor does it matter cssenti^Iy in 
what form and name or putting foward what aspect of the Divine he 
comes; for in all ways, varying with thdr nature, men are following 
the path set to them by the Divine which will in the end lead them 
to him and the aspect of him which suits their nature is that which 
they can bst follow when he comes to lead them; in whatever way 
men accept, love and take joy in God, in that way God accepts, loves 
and takes joy in man. Ye yathd mdik ^apady&nte lams fotJurivo 

*jmtma kjirma ca dhyum evam yo vjmi 

deham |nciuirjaKitt4 fwiti inim eti so^juna^, 
i^eartfgobhiiyiJbtKlha manmaye mtfrtf 
hahavQ jAdnataymsd piiii tnoJhh^am dgasAk. 
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THE DIVINE WORKER 

To ATTAIN to the divine Lirthp—a divinising new birch of the smil 
into a higher consdousness^—and to do divine WQxks both as a means 
towards that before it is attained and as an expression of it after it is 
attained, is then all the Karmayoga of the Gila. The Gita does not try 
to define works by any ontward signs through which it can be recog¬ 
nisable to an externa] gaz^p measurable by the criridsm of the world; 
it deliberately renounces ev^en the ordinary ethical distinctions by 
which men seek to guide themselves in the light of the human reason. 
The signs by which it distinguishes divine works are all profoundly 
indmate and subjective; the stamp Ely which they ate known is in- 
visible! spiritual^ supra-ethicaL 

They are rocognisablc only by the light of the soiil from which 
they come. For* it says "^what is action and what is inaction, as to tins 
even tlie sages are perplcj^ed and deluded," because, judging by pi^ 
tical, social, ethical^ intellectual standards, they discriminaie by acci¬ 
dentals and do not go to the root of the matter; "I will declare to thee 
that action by the knowledge of ^vhich thou shalt be released from 
all ills. One has to understand about action as ivcll as to understand 
about wrong action and about inaction one has to understand; thick 
and tangled is the way of ™iks.^^ Action in the wodd is hke a deep 
foinsr, gahoTui^ through which man gdk^s stumbling as best he canp^ 
by the light of the ideas of his time, the standaids of his personality! 
his environment, or mther of many tlmcs» many personalities, layers 
of thought and ethics from many social s^age^ all inextricably con¬ 
fused together* tempera! and conventional amidst all d^eir daim to 
absoluteness and immutable truth, empirical and irrational in spite 
of their apLng of right reason. ^\nd finally the sage socking in the 
midst nf it all a highest foundation of fixed law and an original truth 
finds himself obliged to raise the last supreme question, whether all 
action and life itself are not a delusion and a snare and whether ces¬ 
sation from action, ofeanfia^ is not the last resort of the tired and dls- 
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illusioTicd tumark scniL But, says Krishna, in this matter even the sages 
are perpletod and dduded. For by action, by works, not by inacdon 
comes the knowledge and the release 
What then is the soludon? what k that type of works by which 
vre shall be released from the ills of life, from this doubt, this ermt, 
this grief, from this mixed, impure and baffling result even of our 
purest and bese-inEentioned acts, from these million forms of evil and 
suffering? No outW'anl distinctions need be made, is the leplyj no 
wmi the world needs, be shunned; no liuiit or hedge set round our 
human acdrides; on the contraiy^p all actions should be done, but 
from a soiJ in Yoga with the Divine, jtdbnh krtsw-hnym-kn. 
Akarmaf csssation from action is not the way; the man who has at¬ 
tained m the insight of the highest reason, perceives that such inac^ 
don is itself a cons tant action, a state subject to the workings of Nature 
And her iijualides. The mind that takes refuge in phj'sical inactivity, 
is still under the delusion that it and not Nature is the doer of w^oiks; 
it has ndsEaken inertia for liberation; it does not see that m en in what 
seems absolute ineitia greater than that of the stnne Or clodt Nature 
IS at ivotk, keeps unimpaired her hold- On the contrary, in the full 
flood of action the soul is free ftnin its worts, is not the doer, not 
bound by what is done, and he who lives in the freedom of the soul, 
not in the bondage of the modes of Nature, alone has release from 
works. This is what the Gita dearly means when it sa^s; that he who 
in action can see inacdon and can see acdon sdil condnuing in 
ce^tjon From works, is the man of nue masen and discern ment 
aiTMing men. This saying hing^ upon the Sankhya disdnctlon be^ 
twtJeji Pumsha and Praltiiti, betiA^een the free inaedve sonh eternally 
calm, pure and unmoved in the midst of works, and ever active 
Nature operadv-e as much in inertia and cessation as in the overt 
turmoil of her visible Kuny oF lahoun This is the knowledge which 
the highest effort of the discriminating reason, the budfllii, gives to 
us, and therefore whoever possesses it is the truly redonal and dk' 
ceming man, sa huddhimmi not the perplexed thinker 

who judges life and works by the external, uncertain and iinperma- 
nent disdnedons of the lower reason. Therefore the liberated man 
is not aFraid of acdon, he is a large and universal doer of all works^ 
krtsna-kantm kn; not as others do them in subjection to Nature, but 
poised in the silent calm of the soul, tranquilly in Yoga with the 
Divine^ Tlie Divine is the lord of his wnrk% he is only their channel 
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dirough the mstnimcntality of his naturc conscious of and subject 
to her Lord, By the flaming mtensity and purity of i-Kt^ knmvledge 
all his works are burned up as iu a fire and bis mind remains widi' 
out any stain or dkEguiing mark from them, calm, silent, unpei^ 
turbed, ^hite and dean and pure. To do all in this Jiberating 
knowledge, without the personal egoism of the doer, h the first sign 
of the divine worker. 

The second sign is freedoni from desire; for where there is not the 
personal egoism of the dcjer* desire becomes iropcesEble; it is star\'ed 
out, sinks for want of a support, dies of inanirion. Outwardly the 
liberated man seoois to urrdenake works of all kinds like other men, 
on a larger scale perhaps with a more powerful will and driving- 
force, for the might of the divine will works in his active nature, 
hut from all his inceptions and undertakings the inferior concept and 
nether will of desire is entirdy banished, Mire kama- 

samhalpavorjitah. He has abandoned all attachment to the fruits oE 
his ivorks^ and where one does not work for the fruit, hut solely as 
an impersonal instminent of the blaster of work^ desire can find no 
place,—not even the desire to serve succes^Uy, for the fruit is die 
Lord^s and determined by him and not by the personal will and 
efiort, or to serve with credit and to the Master's satisfaction, for the 
real doer is the Lord hunself and all gloiy 1?elongs to a form of his 
Shakti missioned in the nature and not to the limited human per¬ 
sonality* The human mind and soul of the liberated man does 
nothing, 114 kiucit kuroti; even though thiougb bis nature he engagjS 
in action, it is the Nature^ the executive Shakti, It is the conscious 
Goddess gov'Cmed by the divine Inhabitafit who does the work 

It does not follow that the ^vork Is not to be don^ perfeedyj v^ith 
success, with a right adaptation of means to ends; on the contrar)^, 
a perfect working is easier to action done tranquilly in Yq^ than to 
action done in the blindness of hopes and feats, lamed by the judg 
ments of the stumbling reason, running about amidst the eagier trep 
idations of the hasty human wnJh Yoga, says the Gita elsewhere, k 
die true dtill in w^rts^ J'-ogoh hitrmasu kanialam. But all this is done 
impersonally by the action of a great universal liglu and powci 
operating through the individual nature. The tCarmaj'ogm knows 
that the pwer given to him will be adapted to the fruit decreed, 
the divine thought behind the work equated with the work he has 
to do, the w'ill in him—which will noi be wish or desire, hue an itn- 
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pei^nal drive of conscioos po^vcr directed tawaids an aim not his 
0 wilt—subtly TOgubted in its energy and direction by the divine wis¬ 
dom. The re^It may be snjceess, as the ordinary mind understands 
Ilf Or it may seem to that mind to be defeat and failure; but to him 
It is always the success uiicndedp not by him, but by the all-wise 
majiipuJator of acdon and resuir^ because be does not seek for victory^ 
but only for the fulfilment of the divine will and wisdom which works 
out its ends through apparent failure ns svell as and often with greater 
force than through apparent triumph- Aijuna^ bidden to fights is as¬ 
sured of victor)^; but even if certain def^t Avere before binSj be must 
snU fight because that is the present work asdgned to him as his im¬ 
mediate share in the great sum of energies by which the dii^ioc will 
is surely accomplisheii 

The liberated man has no personal hopes; he dors not seize on 
thin^ as his personal possessions; he receives what the divine Will 
brings him^ covets nodiingK is jealous of none: what comes to him 
he takes without repulsion and without attachment; what goes from 
him he allows to depart into the Avhirl of thin^ without repining 
or grief or sen^ of loss. His heart and self are under perfect toatrol; 
they are free from reaction and passion^ they make np hirhulem 
response to the touches of outward things. His action Is indeed a 
purely physical action, i^ratn fcer^aLnii kitmio; for aU else comes 
from abovCj is not generated on the human plane, Is only a reflectioii 
of the will, hnoAvledge^ joy of the divine Punishottama. Therefore 
he docs not by a stress on doing and its objects bring about in Iris 
mind and heart any of those reaetSons which Ave call passion and 
sin. For rin consists not at aU in the outward deed, but In an impure 
ruction of the personal will, mind and heart which acoompanies it 
or causes it; the impersonal, the spiritual is alwa)'5 purct flpapmrjiJ- 
dham, aud gives to all that it does Its own inalienable purity. This 
spiritual impersonality is a third sign of the diwne worker All human 
souls, indeed, who have attained to a certain greatness and largeness 
are conscious of an Impersonal Force or Love or Will and KnowF 
edge working through them, but they are not free from egoistic 
actions, sometimes violent enough^ of their human personality. But 
this freedom the liberated soul has attained; for he has cast his per- 
sonalitA' mto tlie impersonal, vvheTC it is no longer his, but is taken 
up by the divine Person, the Pumsbottama, who uses all finite (jualh 
tics infinitely and freely and is bound by none. He has become a 
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smil and ceased to be a sum of narurd qualities; and such appearBnee 
of personality as icmains for the operations of Nature, is something 
unbound, large, flexible, universal; it is a ftai tnould for the Inhuite^ 
it is a living mask of the Purushottama. 

The result of this tnovvledge, this desitclessriess and this buper- 
snnality is a perfect equality in the soul and the nature. Equality is 
the fourth sign of the divine worker He has* says the Gita* passed 
beyond the dualities; he is dvandv^Ut. We have seen that he re¬ 
gards with equal eyes, without any disturbance of feeling, failure 
and success, victory and defeat; but not only these, all dualities are 
in him surpassed and reconciled. The out^vard distinctions by which 
men determine their psychological attitude towards the happening 
of the world have for him only a subordinate and instminenmi 
meaning. He docs not ignore them* but he is above them. Good 
happening and evil happening, so aU-ijuportant to the human soul 
subject to desire^ are to the desireless divine soul equally welcome 
since by their mingled strand are worked out the developing forms 
of the eternal good. He cannot be defeated, since all for him 1$ moving 
towards the divine victor)^ in the Kumbhetia of Nature, dJiafraafe- 
^te kumk^tre, the field of doing which is the field of the evolving 
Dharma, and m^ery turn of the conflict has been designed and mapped 
by the foreseeing ej'c of the Master of the battle, the Lord of works and 
Guide of the dharma. Honour and dishouDur from men cannot mov'c 
him, nor their prarse nor their blame: for he has a greater dear* 
seeing judge and another standard for his action, and his motive 
admits no dependence upon worldly reward* Arjuna the Kshatriya 
prizes naturally honour and reputatiod and is right in shunning dis- 
grace and die name of CDAvard as worse than death; for to maintain 
the ^int of honour and the standard of courage in the world is part 
of Iiis dharma: but Arjuna the liberated soul need care for none of 
these things, he has only to know the hn-tmymn karnui^ the work 
which the supreme Self demands from him, and to do that and leave 
the result to the Lord of his acdous. He has passed even bo^'ond that 
distinction of sin and virtue which h so all-impcutarit to the huu^ 
soul while it struggling to minimise the hold of its egoism and 
lighten the heavy and violent yoke of its passions,-the liberated has 
risen above these struggles and is seated firmly in the purity of the 
Mdtncssing and enlightened soul. Sin has fallen away froin himp and 
not a virtue acquired and incrcrised by good aetjon and irapaii^ or 
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lost by evil bat thc^ iu^iliejL^^blc and unalt^r^bte purity of a 

divizK and seUess nature is the p<^ to which he has climbed and 
the seat upn which he b fpuDded. There the sense of sin and tlie 
sense of virtue have no starring-point or applicahility, 
v\r]una^ sdll in the ignorance^ may fed in his heart the call of 
right and justice and may argue in his mind that abstention iroiii 
battle w'ould be a sin entailing responsibility for aJl the suffering that 
injustice and oppression and the evil kanna of the triumph of wrong 
bring upon men and nations, or he may fed in his heart the recoil 
from violence and slaughter and argue in his mind that all shedding 
of blood is a sin which nothing can jusdK^ Both of these attitudes 
would appeal with ciqual right io virtue and reason and it wnuld de¬ 
pend upon the man, the dicumsmnees and the tune w^hich of these 
might prevail in his mind or before the e)^cs of the world. Or he 
might simply fed constrained hy his heart and his honour to support 
his friends against his enemies^ the cause of the good and just ag^nst 
the cause of the evil and opp^^^ive. The liberated soul looks be¬ 
yond tlicsc iXPohietiDg standonls; he sees simply what the supreme 
Sdf demands from him as ntxdfui for the mainicnanee or lot the 
bringing forw^'ard of the evolving Dharrna+ He has no pCTsonal ends 
to serve, no personal Im^es and hatreds to satisfy^ no rigidly fixed 
standard of action which opposes its rock-line to tlie flexible advancing 
march of die progres of the human race ot stands up defiant against 
the call of the Infinite. He has no personal enemies to be conquered 
or slain, but sees only men who have been brought up against him 
by circumstani^ and. the will in things ta help by their opposition the. 
march of destiny. A^unsr them be can have no wrath or hatred; for 
Wrath and hatred are foreign to the divine nature. The Asums de¬ 
sire to break and slay what opposes him, the Rakshasa^s grim lust of 
slaughter are impossible to bis calm and peace and his all-embracing 
sympathy and unJersi;anding- He has no wrEsh to injure; but^ on the 
contrarv^ s universal friendliness and oompassioD, UKHtruh koruna 
em ca: but this compassion is that of a divine soul ovedooking men, 
embracing all other souk in himsdf, not the shrinking of the heart 
and the nerves and the flesh which is the onlmary human form of 
pity: nor does he attach a supreme importance to the life of the body, 
but looks beyond to the life of the soul and attaches m the other 
only On instrumental value. 1 in will not hasten to slaughter and strife, 
but if War comes in the w-ave of the Dhormo, he will accept it with 



164 


ESSATB ON Hm OTTA 


a large equaUty and a perfect imderstanding and sympathy Ear those 
whose poviw and pleastite of domination ho has to break and whose 
joy of triiunphant Ufe he has to destroy. 

For in aU he sets tuts thin^, the Dj\ine inhabiting every being 
e<]tia]Jy^ the varying mamfestation unequal only in its temporary 
drciimstances. In the aninial and man^ in the dog^ the unclean out¬ 
cast and the learned and virtuous Br^lunin, in the saint and the 
sinner, in the indiffcient and the friendly and the h«jstile, in those 
who love him and benefit and those who hate him and afflict, he sees 
himself^ he sees Cod and has at heart for all the same equal Lincib- 
ncssp the same divine affection. Circumstanixs may determine the 
outward clasp or the oijtivafd conOict, but can nei'er affect his equal 
eye, hi^ open heart, his inner embrace of all. And in all his actiom 
tlicie will be the same principle of souh a perfect equality, and the 
same principle of w-orJt, the will of the Divine in him active for the 
need of the race in its gradually developing advance towards the God¬ 
head. 

Again, the sign of the divine worker is that which is central to 
the divine consdousness itself, a perfect inner joy and peace which 
depends upon nothing in the world for its source or its continuance; 
it is innate, it is the very stuff of the souls iX>nsdotisne5s, it is the 
very nature of divine being. The ordinary^ man depends upon out¬ 
ward things for his happiness; therefore he has desire; therefore he 
has anger and passion^ pleasure and pain, joy and grief; therefore 
he measures all things in the balance of good fortune and evil for¬ 
tune. None of these things can affect the divine soul; it is ewer satisfied 
without any kind of dependence, mtya-tTpto for its de¬ 

light, its divine eas^ its happiness, its glad light am eternal within, 
ingrained in itself, fffnifl-rffriJi^ htfm-amfjun mhmttar- 

jyotiT et^a ca. WTiat Joy it takes in outward things is not for their 
sake, not for things whith it seeks in them and can but for the 
self in them* for their egression of the Divine, for that which is 
eternal in them and which it cannot miss. It is without attachnienC 
to their outw'ard touches^ but finds ev^erjTvherc the same joy that it 
finds in itself* because its self is theirs, has become one self wiEh the 
self of all beings, hecauseit is united with die one and equal Brahman 
in them through all their differences^ sarvi^ 

It does not rejoice in the louches of the pleasant 
or fed anguish in the touches of the unpleasant; neither the w-ounck 
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qf difngs^ nor the ^vounds of friends^ nor the miunds of eoeniies can 
disturb the firmness of its outgazing mind or bewilder its receiving 
heart; this soul Is in its nature, as the Upanishad puts it^ avtini&m^ 
without wound or scan Ln all things it has the same impeiishnble 
Ananda, suJd^ain db^oiti 

That equality, impersonality, peace, joy, freedom do not depend 
on so outward a thing as doing or not doing worics. The Gita insists 
repeatedly on the difference betw^een the inward and the ouuvard 
nunciadon, tyag^ and sanity^ The latter, it says, is ^'alueless with¬ 
out the former, haidly possible cvea to attain without it. and un¬ 
necessary when there is the inu^ard freedom. In fact tyagu itself is 
the real and sufficient Sann^^asa. ''He should be known as the eternal 
Sannyasin who neither hates dr desires; free From the dualities he 
is happily and easly released from all bondage^' The painful process 
of otLiwaid Sannyasa^ diifikliatn apltJin, is an unnecessary process^ 
It is pofeedy true that all actions^, as tvell as the fruit of action, have 
to be given up^ to be renounced^ hut inwardly, not outvvardlVj not 
into the inertia of Nature, but to the Lord in sacrifice, into the calm 
and joy of the Impersonal from whom all action proceeds without 
disturbing his peace. The true Sannyasa of action Is the reposing of 
all w-orks on tine Brahman, 'l ie who, having abandoned attachment^ 
acts reposing (or founding) his w'orks on the Biahmaji, trdliflMrn' 
ysdhflyit karsrtufwj, is not stained by sin even as water dings not to 
the lotus-leaf." Therefore the Yogins first "do works with the body* 
mindt undecaanding or even merely with the organs of actiorii aban¬ 
doning attachment, for sdfipiirificatjon, stmgmtt py^ikn^atntahidSiaye, 
By abandoning attachment to the fruits of w^rks the soul in union 
^'ith Brahman attains to peace of rapt Foundation in Brahman, hut 
the soul not in union is attached to the fruit and bound by the acdon 
of desire." The foundation, the puiitjs the peace once attained, the 
embodied soul perfectly contmlling its nature, having renounced all 
its actions bv the mind, inwardly, not outw^ardly* "sits in its nioe- 
gated city neither doing nor causing to be done." I'or this soul is the 
one impersonal Soul in all, the alLperi'ading Lord^ praWin^ 
who, as the inipcisonal, neither creates the works of the rvorld, nor 
the mind's idea of being the doer, m kamiJjii, nor the 

coupling of works lo their fruiLs, the chain of cause and effect All 
that is worked out by the Natme in the man, his principle 

of selhbeooining, as the word literally means. The all'perr'ading Im- 
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peisoiml accepts DdtKcr the sia riDr the mrtue of any: these aic 
things created by the igDonmee in the cfeature, by his egoism of the 
doer^ by his ignorance of hb highest self» by his iavolntioii in the 
operadoirs of Nature, and when the self-tnowl^ge uithm him is 
released From this dark envelope, that tnow-Iedge lights up like a sun 
the real self within him; he knows himself then to he the soul suptemc 
above the instruments of Nature* Pure, infinite^ inviokhle* Iminut- 
able, he is no longer aSbeted; no longer does he imagine himself m 
be modified by her workings. By complete identification with the 
Impersonal he caop. too, release himself from the necessity of retum^ 
ing by birth into her movemenL 

And yet this libemtion do^ not at aU prei>^ent him fram acting- 
Only, be knows that it h not he who is active but the mode^ the 
qualities of Nature^ her triple gu^. 'The Tnan who knows the 
principles of things thinks, bis mind in Yoga >(widi the inactive 
Impersonal)^ "I am doing nothing; when be sees, beais, tasteSp smells^ 
eats, moveSp sleeps, breathes, speaks, tak^* ejects* opens his eyes or 
closes them, he holds that it is only the senses acting upon the ohjccis 
of the senses," He himself, safe in the inunutahle unmodified soul, 
is beyond the grip of the three gunas, triguimtiia; he is neithcc 
sattwic, lajasic nor tamaric; he sees with a dear untroubled spirit the 
alternations of the natural inodes and qualities in his action^ thdr 
rhythmic play of light and happiness, activity and force, rest and 
inema. This superiority of the calm soul observing its action but not 
involved in it, this traigumitiyaj is also a high sign of the divine 
worker. By itself the idea might lead to a doctrine of the mechanical 
detCFEninism of Nature and the perfect aloofness and iriespnsibility 
of the soul; but the Gita effeedvdy avoids this fault of an insufficient 
thought by its iltununing superthcistic idea of the Purushottnitka. It 
makes it de-ar that it is not in the end Nature which mc'chanically 
determines its own action; it is the will of the Supfeme which in^ 
spires her; he who has already slain the DhritarasKtrians, he of whom 
Arjuna is only the human jnstrumentt a universal Souh a transcendent 
Godhead is the master of her labour* The reposing of works in the 
Impersonal is o means of getting rid of the personal egoism of ihc 
doer, hut the end is to ^ve up all our actior^ to that great Lord of 
all, sanf^^b^II^la-m^dreh^^ira* ’"With a ransdousness identified with the 
Self, renouncing all thy actions into Me, mayl sorvani Jbzrnwd 
samnyasya-dhyatviac^taia, freed from personal hopes and desires^ 




THE DmNl WOBKEH 


167 


ftoRi the thought of "Y and ^mine/ delivered from the fever of the 
soulp wDTk^ do My will in the world. The Divine motives, 

inspires, detetmines the entire action; the human soul impersonal in 
the Brahman is the pure and sdent channel of his powerp that power 
in the Nature executes the divine movement Such only aie the works 
of the liberated sou), muktosyo harma^ for in nothing docs he act 
from a personal incepdon; such are the actions of the acoomplkhed 
Kaimayogin^ They rise from a free spirit and disappear without 
modifying itp like wav'es that rise and disappear on the surface of 
consdous immutable depths. GaUtsahga^a mAtasya jndnivasthtUi- 
cetasahj yajn^acartrUiiy karma sama^am fravSlyaie. 




EQUALITY 


Since knowledge, de$irde^ess, impcfsonality, et^uality, tfi« inner 
self-existent peace and bliss, freedom from <st at least superiority to 
the tangled interlocking of the three modes of Nature are the signs 
of the liberated soul, they must accompany it ijj all its acriviries. 
They am the condition of that unalterable calm which rhic soul 
preserves in all the movement, all the shod^ all the dash of forces 
which stiTTOuiid it in the world, Tliat calm reflects the equable im¬ 
mutability of the Brahman in the midst of all mutatioiis, and it be- 
longs to the indivisible and imj^rtial Oneness which is for ever 
immanent id all the muldpiicities of die uni versa For an equal and 
aJJ'equalising spirit is that Oneness in the midst of the millian differ¬ 
ences and inequalities of the world; and eqimljty of the spirit is the 
sole real equahty^ For in all dse in existence there can only be simi- 
J^dty, adjustment and balance^ but even in the greatest siniilarities 
of the u^rld we And difference of inequality and difference of un- 
likeness and the adjusted balancings of the world can only come about 
by a poising of combined unequal weights. 

Hence the immense importance attached by the Gita in its elemenls 
of Kannayoga to equality; it is the nodus of the free spirit's free re^ 
ladons with the world. &if-kncw]edge, desirelcssness^ impersonalityp 
bliss, freedom from the mixles of Nature^ when withdrawn into 
themselves^ self-absorbed, inactive^ have no need of equality; for they 
uke no cognisance of the things in which the opporitfon of equality 
and inequahty arises. But the moment the spirit takes cognisance of 
and deals with the iDultipIicities^ personalties, diffenmees^ inequab 
ides of the action of Nature, it has to effectuate these other signs of 
its free status by this one manlfesdog sign of equality* Knowledge 
is the oonsdousness of unity with the One; and in relation with the 
many diffeiem beings and existences oF tlic uni\'erse it must show 
itself by an equal oneness with all, Impefsonality is the one im- 
mutable spirits superiority to the vaualicins of its mulriple personality 
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Ln the world; in its dealing with the personalides of the uniii'eTse 
it must show itself in the equal azul impartial spirit of its acticiii with 
regard to aUp howc\^cr various that actLon may be made by the variety 
of relations Into which it Is moulded nr of the Condi dons under which 
it has to take place. So Krishna in the Gita says^ that none is dear to 
him^ none hated^ to aU he h equal in ^irit^ yet is the Goddover the 
special receiver of his gracCj because the rebdon he has created is 
different and the one impartial Lord of aU yet ineeiis each soul ac' 
cording to its vt^y of approach to him. Dcsirelessness is the illimitable 
Spirit^s superiority to the limiting attraction of the separate objects of 
desire in the world; when jt has to enter into reladons with those ob¬ 
jects, it must show it eiihcT by an equal and impartial indifference 
in their possession or by an equal and impartial unattached delight in 
all and \qv^ for all w^hidip because it is self^xistent, does not depend 
upon possession or non-possession^ but is in its essence unperturbed 
and Immuiablo. For the spirit’s bliss is in itself, and if this bliss is to 
enter iiUo relations with thin^ and creatures, it is only in this w'ay 
that it can manlfost its free spirituality+ TraigiiMtilyei, transcendence 
of the gunaSj Is the unperturbed spirits superiority to that flujs of 
action of the modes of Nature which is in its constant character 
perturbed and unequal; if it has to enter into relations with the con¬ 
flicting and unequal activities of Nature, if the free soul is to allow 
its nature any action at all, it must shmv its superiority bv' an 
partial equality tovv'ards all activities^ results or happenings. 

Equality is the sign and also for the aspirant the test. Where there 
is inequality in the soul, there there £$ in evidence some unequal 
play of the modes of Nature, morion of deriie, play of personal will, 
feeling and action, activity of joy and grief or that disturbed and 
disturbing delight which is not true spiritual bliss but a men tat satis¬ 
faction bringing in its ixain inevitably a counterpart or recoil of 
niEmtal dissaiisfaction. Where there is. inequalJt^^ of soul* there there 
is deviation front knowledge, loss of steadfast abiding in the a|l- 
cmbracing and aU-reconciling oneness of the Bmhman and unity of 
tiling^. By his equality the Karmayogin knows in the midst of his 
action that he is free* 

It h the spiritual nature of the equality enjoined, high and univei^ 
sal id its character and comprehension^ which gives its distinctive nnie 
to die teaching of the Gita in this matter. For otherwise the mere 
teaching of equality in itself as the most desirable status of the mind, 
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feelings and rettipecmient in which we rise supedar to huuban weak- 
nes5» is by nq peculiar to the Gita. Equality has always beep 

held up to adipiradon as the philosophic ided and the ehamctedsdc 
tcinpeniJiKnt of the sages- The Gita tai(^ up indeed this philosophic 
idea], but carries it fat beyond into a higher region whem we find our- 
selves breathing a larger and puicr air- The Stoic poise, the philo¬ 
sophic poise of the smil arc only its fitst and second steps of ascension 
out of the whirl of tlic passions and the tosdngs of desire to a serenity 
and bliss, not of the G^s, but qf the Divine himself in hh supreme 
self-mastery. The Stoic equality* making character its pivot, founds it¬ 
self upon self-mastery by austere endurance; the happier and screnef 
philosophic equality picfets self-mastery by knowledge, by detach¬ 
ment, by a high intellectual indifference seated abqve the disturbances 
to which our nature is prone, dslnuh, as the Gita expresses 

it; there is also the ndigious or Christian equaUty which is a perpetual 
kneeling or a prostrate resignation and submission to the will of God 
These are the three step and means towards divine peace^ heroic en¬ 
durance, sa^ indifference, pious resignadon. tidu^nats, namm 

Of Wffltj- The Gita takes them all in its large s^mthedc aranner and 
weaves them into its upvvard soul-movcnijentp hut tt gives to each a pro- 
founder root, a larger oudoolq a more univeisal and transcendent sig¬ 
nificance. For to each it gives the values of the spirit, its power nf 
spiritual being bejmd the strain of character^ be^'ond the dii&oilt 
poise of the understanding, beyond the stress of the emotions. 

The ordinarv' human soul takes a pleasure in the customary disturb¬ 
ances of its nature-life; it is because it has this pleasure and becausCt 
having it, it gives a sanction to the troubled play of the lower natute 
that the play continues perpetually; for the Prakriti does nothing ex¬ 
cept for the pleasure and with the sanedon of its lover and enjoyer, the 
Pumsha. We do not recognise this truth because under the actual 
stroke of the adverse disturbance, smiiten by grief, pain, discomfort, 
misfortune, Failuie, defeat* blame, dishonour, the mind shrinks hack 
from the blow, while it leajia eagerly to the cmbmcc of the opposite 
and pleasuTahie disturbances* joy, pleasure, satisfactions of all Idnds, 
prosperity* success, victoiy , glory, praise; but this does not alter the 
truth of the souls pleasure in life which remains constant behind the 
dualities of the mind. The vv^mor does not feel pli^cal pleasure in 
his wounds or find menial salisfaclion in bis defeats; but he has a com¬ 
plete ddigbt in the gpdhcad of battle which brin^ to him defeat and 
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wounds as well as the joy^ of victoiy^ and be accepts the chances of the 
former and the hope of the iatter as pan of the mingled weft of w'ar, 
die thing which the delight in him pursues. EveUp ^voFunds bnng him 
a joy and pride in memory^ complete when the pain of them fans 
passed^ but often enough pmesent even while it is there and aerually 
fed by the pain. Defeat keeps for him the joy and pride of tndomitahle 
lesistance to a supenor adveisaryp or, if he is of a baser kindp the pas¬ 
sions of hatred and revenge which also have their darker and txLitdbr 
pleasures. So it is with the pleasure of the $diil in the normal play of 
our hfc. 

The mind lecolls by pain and dislike from the adverse strokes of 
life; that is NatnreV device for enforcing a principle of self-protecdon* 
jugups^y so that the iirlnerahie nervous and bcxlily parts of us may not 
unduly rush upon self-destmcDon tn embrace it: it takes joy jn the 
favoEiiable touches of life; that is Natures lure of mjasic pleasurCt so 
that the force in the creature mav overcome the tamaac tendencies of 
inertia and inaedvit)^ and be impelled fully towards scdorip desire^ 
strugglep success, and its attachment to th^ thin^ her ends may 
be worked out- Our secret soul takes a pleasure in this strife and effort^ 
and even a pleasure in adverse t)' and suffering, which can be complete 
enough in memory and retncspect, but is present too behind at the 
tirac and often even rises to the surface of the afflicted mind to support 
It in its passion; but what really attracts the soul is die whole mingled 
weft of the thing wc call life with all its disturbance of struggle and 
seeking, ibj attractions and nrptilsioiis, its offer and its menace, its vari¬ 
eties of eve^^ kind. To the rajasic dcsiie-soul in us a monotonous pleas- 
uiOt success Without snuggle, joy without a shadow must after a time 
become farigumg, Inspidp cloying} it needs a background of darkness 
to give fill! Value to its enjo^nnent of hght: for the happiness it seeks 
and en joys is oF that very nature, it Is in its very essence relative and 
dependent on the perception and experience of its opposite. The joy 
of the soul in the duali ties is the secret of the mind's pleasure in living. 

Ask it to rise out of all this disturbance to the unmingled joy of the 
pure bliss-soul which all the rime secretly supj>OTts its strength in ibe 
struggle and makes its own continued existence possible,—it vvill draw 
back at once from the call. It does not bcbeii-e in such an existence; or 
it believes that it w'ould not be lifo^ that it would not be at all the ^'ar- 
ied existence in the world around it in which it is accustomed to take 
pleasure; it would be something tasteless and without savour. Or i£ 
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feels that the effort uould be loo difEcult for it; it recoils froiri the 
struggle of the ascent, although in reality the spintual change is not at 
all tuore difficult than the realisation of the dreaim die dcyie-soul puj' 
sues* npT entails mon? struggle and labour m the attainment than the 
tremendous eEFort which the desire-soul expends in its passionate cliase 
after its own transient objects of ple^ure and desire. The tnie cause of 
ii5 unwillingness is that it is asLed to rise above its a^vn atmosphere 
and breathe a rarer and purer air of life^ whose bliss and power it can¬ 
not realise and hardly ei^n conceives as real, while the joy of this 
low'er turbid nature is to it the one daing familiar and palpble. Nor is 
this lower satkfacdon in itself a thing evil and unprofitable; it is rather 
the condition for the upward cvoludou of our hunian imture out of the 
tamasjc ignorance and inerda to which its maieriai being is most sub¬ 
ject; it is the rajasjc stage of the graded ascent of man towards the su¬ 
preme self Icnowledgp, power and bliss. But if we rest eternally on 
this plane, the madhyama gatih qf the Cita^ our ascent remains un¬ 
finish ed^ the evoludcm of the soul incomplete. Through the sattivic 
being and nanire to that which is beyond ihc three gunas lies thd way 
of the soul to its perfection. 

The movement which will lead us out of the disturbances of the 
lower nature must be necessarily a movement towards equality in the 
mind, in the emotional temperament, iq the soul. But it is to be 
noted that, although in the end we must airiie at a superiority to oil 
the three gunas of the lower nature, it h yet in its incipience by a 
resort to one or other of the three that the movement must begim 
The beginning of equality may be sattvvic, rajasic or tamasic; for 
thcTO is a possibility in the human nature of a tacuasic equality. It 
may be purely tamasic, the heavy equability of a v^tal [Empemoicnt 
rendered inertly iiresponsive to the shocks of existence by a sort of 
dull insensibility undesirous of the joy of life. Or it may result from 
a weariness of the emotions and desires accumulated by a surfeit and 
satiety of the pleasure or else, on the contrary* a disappointment and a 
disgust and shrinking from the pain of life, a lassitudep a fear and 
horror and dislike of the world: it is then in Its nature a mixed movC' 
mcnt, lajasotamesic^ but the low^r quality predominates. Or^ ap 
proaching the saitvdc principle, it may aid itself by the intellectual 
perception that the desires of life cannot be satisfied, that the soul is 
too weak to muster life, that the whole thing h nothing but sorrow 
and transient eHbrt and nowhere in it is there any real truth or sanity 
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or light di: happiness; this b the ^ttwotamasic prindple of equality 
and is not so much equality, though it may lead to that, as indiffer- 
ende or equal refusal. EssentiaHy, the mavemeni of tamasic equality 
is a generalisacion of Natures piindple of ptgwpsu or self’protccting 
recoil extended from the shunning of particular pinful effects lo a 
shunning of the whole life of Nature itself as in sum leading to pain 
and self-tormenting and not to the delight which the soul demands. 

In tamasic equality by itsdf there is no real libera dan; but it can 
be made a powerful starting-pinr, if, as In Indian asceudsm^ it Ls 
turned into the sattwic by the prception of the greater existence, the 
true pwer* the higher delight of the immutable Self abme Naturt 
The natural turn of such a movement^ hoive%er, is toiv^rds Sannyasa^ 
the renunciation of life and works^ rather than to that union of inner 
renunciation of desire w'ith condnued activity in the world of Nature 
vvWch the Gita advocates. The Gita, howiei'er, admils and makes room 
for this movement; it allows as a recoiling starting-pint the preep 
don of the defects of the vvorld-exisicncc, birth and disease and death 
and old age and sorrow, the historic starditg-polnt of the Buddha, 
dxJijcifid^do$mhdarsmuini, and it accepts the 
effort of those whose sclf-dbdpline is modv^ed by a desire for release^ 
even in this spirit, from the curse of age and death, 

Timm dirkya yatand ye. But that, to be of any profit, must be ac- 
conipnied by the sattwic preepdon of a higher state and the raking 
delight and refuge in the existence of the Di\inc, xremit ^fyn. Then 
the soul by its recoil comes to a ^eater condition of being, lifted 
beyond tlie three gunas and free frem birth and death and age and 
gnef, and enjoj-s the Immortality of its self-existence, JflHI™^^Irtyu* 
ynra-duhfehairili/jicktD Vpirtarua^uiite. The tamasic unwillingness to ac¬ 
cept the pain and effort of life is indeed hy itself 3 wEakeniug and 
degrading things and in this lies the danger of preaching to all alite 
the gospl of asceticism and world^disgust, that it puts the stamp of 
a tamasic weakness and shrinking on unfit souls, confuses their under' 
standing, buJdhi-hhcihtm jatiayef, diminishes the sustained aspira^ 
don, the confidence in living the pwer of effort which the soul of 
man needs for Its salutary^ its necessary rajasic struggle to master its 
environment, w'ithout really opening to it—for it is ya incapable of 
that—a higher goal, a greater endeavour^ a mightier victory. Bui in 
souls that are fit this tamasic recoil may serve a useful spiritual pur¬ 
pose by slaying their rajasic attraction, their eager pieoccupdon with 
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die lower life which prievcDX& the awakcmng a higher pos¬ 

sibility. Seeking then for a refuge in die void they have cxeated, they 
ate able to hear the divine calJ* ‘'O soul that hnilest thyself in this 
transienr and unhappy vs-orld* mm and put thy delight in Me»" 
dnityfun astddutm imam jfrapya hh&jasva nx^j. 

Still, in this mmernent, the equality consists only in an ojual recell 
from all that constitutes the world; and it arrives at indifference and 
aloofness^ but docs not indude that power to aesc^ept equally all the 
touches of the world pleasurable or painFiil without attachment or 
disturbance which is a nec^sary element in the discipline of tlie Gita. 
Therefore, even if we begin with the tamasic recoil,“which is not 
at all necessary,—it can only be as a first rndtement to a greater en¬ 
deavour, not as a pennanent pessimism. The real djsdphne begins 
with the movement to mastery over these things from whiok we were 
first inclined merely to flee. It is here that the possibility of a kind of 
rajaric equality comes in, which is at its lowest the strong natures 
pride in sdf-iiiasEeT}^ self-control, superiority to passion and weak¬ 
ness? but the Stoic ideal seizes upon this point of departure and makes 
it the key to an endre liberation of the soul from stibjecdon to aU 
weakness of its lower nature. As the tamasic inward lecoil is a ^it- 
emlisadon of Nature^s pdndple of /ugupsa or self-protection from 
suffering, so the rajasie upward movement is a gmemlisadon of Na- 
ture*s other principle of the acceptance of struggle and effort and the 
innate impulse of life towards mastery and victory; but it transfeis 
the battle to the field where alone complete victory is possible. Instead 
of a struggle for scattered outward aims and transient successes, it 
proposes nothing less than the conquest of Nature and the world it¬ 
self by a spiritual struggle and an inner victory. The taroasic reoail 
rums from both the pains and pleasures of the world to flee from 
them; the rajasic mov^ement turns upon them to bear, master and rise 
superior to thcniH The Stoic sclf-disdpline calls desire and passion 
into Its cmbmce of the wrestler and crushes them betw^n its arms, 
as did old Dhritarashtra in the epic the iron image of Bbima^ It en¬ 
dures the shock of things painful and pleasurable, the causK of the 
physical and mental affections of ihe nature, and breaks their effects 
to pieces; it is compJetc when the soul can bear all touches without 
being pined or attracted, elicited or troubled. It seeks to make man 
the conqueror and king of his nature, 

The Gita, making its call on the wacrior nature of Arjuna, starts 
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wili this heroic mpveiTieTit. It calls on him to turn on the grat eneniy 
desire and day it Its first description of equality is tiiat of the Stoic 
philosopher. '"He whose mind is undisturbed in the midst of sorrows 
and amid pleasures is free from desire, from whoin liking and fear 
and wrath have passed away, is the sage of settled understanding. 
Who in all things is without aSection though visited by this good or 
that evil and neither hates nor rejoices, his intelligence sits firmly 
founded in wisdonL'^ If one abstains from food, it S3)»s^ giving a physi¬ 
cal example, the ohjea of sense ceases to affect, but the affection it^ 
of the sense, the rasoy remains; it is only when, even in the exercise of 
the sense, it can keep hack from seeking its sen^ous aim in the ob¬ 
ject, artha, and abandon the affection, the desiie for the pleasure of 
taste, that the lightest let.el of the soul is reached. It is by using the 
mental oig^s on the objects, ''ranging over them with the senses,^ 
tiwym irwJiiymscjirfln, but with senses subject to the self, freed from 
liking and disliking, that one giets into a large and sivcet clearness of 
soul and temperament in which passion and grief find no place. All 
desites ha%e to enter Into the soul, as winters into the sea, and yet it 
has to remain immovable, filled but not disturbed: $d in the end all 
desires can be abandoned, "i o be freed from, Ui'rath and passion and 
fear and amactiDn is repeatedly stressed as a necessary conditioii of 
the liberated status, and for this we must learn to bear their shocks, 
which cannot he done without exposing ourselves to their causes. "He 
who can bear here in the body the velocity of wrath and desire^ is 
the YogiUp the happy man." Tififcw, the will and power to endure, is 
the means. "The material touches which cause htat and cold* happi¬ 
ness and pain, things transient which come and go, these Icam to 
endure. For the man whom ihcse do not trouble nor pain, the firm 
and wise who Is equal in pleasure: and suffering, makes himself apt 
for immortali^^'^ The equal-soulcd has to bear suffering and not 
hatCi, to receive pleasure and not rejoice. Even the physical affec- 
rions are to be masiered by endurance and this too is part of the Stoic 
disdplme. Age, deatht sufferings pain are not Bed from, but accepted 
and vanquished by a high indiffejnence,^ Not to flee appalled from 
Nature in her lower masks^ but to meet and conquer her is the true 
insrina of the strong nature, purusar^hup the lennine soul among 

* DTrifas 11^ mtiAy^ip tLc Giia; ijit ftreng and wiu smd U iiot per^ 
placed^ troqblcd <h mo/ved by ilicin. But still dicy afu accept^ nnly id be con- 
qucTodp jor^nuirawmok^il /tftotiii. 
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menu Thus compelled, she thrown aside her mask and reveals to liim 
bis tme nature as the fiee sculp not her subject bur her king and Jordp 

sm7fT^ 

But the Gita accepts this Stoic disuphne, this heroic philosophy^ on 
the same condjtjon that it accepts the ramasic recoil—it must ba^e 
above it the samvic ym{m of knovvledge, at its root the at self- 
realisation and in its steps the ascent to the divine Natuie. A Stdc 
discipline which merely crushed down the common affections of our 
human natuTe>—althou^ Jess dangerous than a tamasic u-carines of 
life^ unfruitful pessimism and sterile inertiap because it n^tsuld at least 
increase the power and self-mastery of the soul—would still be no 
unniLxed good, since it might lead to insensibility and an udniman 
isolation without giving the tme spiritual release* The Stoic equality 
is justified as an element in the discipline of the Gita because it can 
be associated with and can help to the tcalisatipn of the free immut' 
able Self in the mobUe human being, paritm and to status in 

that new- self<onsciousnes$* slbinli. "Aw^akening by the 

understanding to the Highest which is beyond even the disoeming 
mind, put force on the self by the self to make it firm and still and 
slay this enemy who is ^ hard to assail. Desire,"' Both the tamasic 
recoil of escape and the rajatic movement of struggle and victory are 
only justified when th^ look beyond themsel ves through the sattwic: 
principle to the self-knowledge tvltidi legidmiscs both the recoil and 
the struggle. 

The pure philosopher, the thinker, the bom sage not only rdies 
upon the sattwic principle in him as his ultimate justification, but 
uses ti from the beginning as his Jnstrument of self-mastery'* He starts 
from the sattwic equality. He tog observes the transitoriness of the 
materia] and external world and its failure to satisfy the desires or to 
give the true delight, but this causes in him no grief, fear or disap 
pointmentn He observes alJ with an eye of tmnquil discernment and 
makes his choice without repulsion or perplexity. “The enjovments 
bom of the touches of thin^ are causes of sorrow, they hav^ a be^nr 
ning and an end; therefore the sage, tlie man of awakened under¬ 
standing* btiJliflli, does not place his delight in these/' "The self in 
him is unattached m the touches of external things; he finds his hap¬ 
piness in himself.'' He sees, as the Gita puts it, that he is himself his 
own enemy and hj5 own friend, and therefore he takes care not to 
dethrone himself by casting his being into the bands of desire and 
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pa^'on, Tidr?narumx avoiddayet, but delivers hiim i&If our of that im¬ 
prisonment hy his aivn iiuier power tirUhorei atrmrTz^manmii; for 
whoever h:is conquered his lower self finds in his highst self his best 
friend and ally* He becomes satisfi^ with knowledge* master of his 
senses, a Vo^ by satiwic et|uaLtj^—for equality is saimtvam 
yoga iicyotcj—regarding alike elod and stone and g>idj tranquil and 
self-poised in heat and cold^ suffering and happiness, honour and dis¬ 
grace* He is equal in soul to friend and enemy and to neutral and 
indifferent* because he sees that diese are transitory relations born of 
the changing conditions of life. Even hy the pretenaons of learning 
and purity and virtue and the claims to superiority which men base 
upon these things, he is not led away. He is equal-souled to all men, 
to the sinner and the saint, to the virtuDus+ learned and culiurcd 
BmhmJn and the fallen outcaste. All these are the Gita's descriptions 
of the sattw?ic equaliry\ and they sum up well enough what is familiar 
to the world as the calm philosophic equality of the sage. 

WTiere then is the difference betw^een this and the larger equality 
taught by the Gita? It lies in the difference between the intellectual 
and philosophic discernment and the spiritual, the Vedantic knowl¬ 
edge of unit)' on which the Gita founds Its teaching. The philosopher 
maintains his equality by the power of die buddhi, the disccTnirig 
mind; but even that by Itself is a doubtful foundation.. For, though 
master of himself on the w^holc by a constant attendon or an acquired 
habit of mindj in reality he is not free from his lower nature, and it 
does actually assert itself in many waj^ and may at any moment take 
a violent revenge far its rejection and suppression. For* al ways^ the 
play of tire lower nature is a triple pby* and the rajasic and lamasic 
qualities are ever lying in wait for the sattwic man. "Even the mind 
of the wise man who labours for perfection Is carried away by the 
vehement ins^ienc^e of the senses." Perfect security can only be had 
by resomng to something higher titan the sattwic quality, someddng 
liigher than the discerning mind, to the Self,—not the philosophers 
inielligcnt self* but the diHne sage's spiritual self vvhich is beyond the 
three gunas. All must he consummated hy a divine birth into the 
higher spiritual nature. 

And the philosophers equality b like the Stoic's, like the world- 
fleeing ascetic's, inwardly a lonely freedom, remote and alcof from 
men; but the man hom to the divine birth has found tlie Divine not 
only in himself* but in all beings. Me has realised his unity with aU 
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and his equality is thctcforc full of sympathy and oneness He sees 
all as himself and h not intent on his lonely salvation; he even tabes 
upon himself the burden of their happiness and somsw by whieh he 
h not hi nrwe lF affected or suhjEszxecb The perfect sage, the Gita more 
than once repeats, h ever engaged with a large eqnailty in doing good 
to all ei:eatiin^ and mates that his occupation and delight, sarvabkum- 
kite ratah. The perfect Yogin is no soliJ^ry musing tm the Self in his 
ivory tower of spiritual isoladon, but yukU^ krtsmt^hn-ma-kn^ a many- 
sided univCTsal worker for the good of the world, for God in the woriiL 
For he is a Wmiba, a lover and devotee of the Divine, as well as a sage 
and a Yoginj a lover who love$ God wherever he hnds Him and who 
finds Him eveiywherc; and vvhat he loves, he does not disdain to 
serve, nor does action carry him away from the hliss of unioD,^ since 
all his acts proceed from the One in him and to the One In all they 
are directed. The equality of the Gita h a krge spithedc equality in 
which all is lifted up into the integmliiy of the divine being and the 
divine nature. 


3CX 

EQUALITY AND KNOWLEDGE 

ANO knowledge are, in ttis tarly part uf the Gita'$ madiiiig, 
the two wings <rf the soul s ascent. By Yoga h meant iniidn thimig|i 
<livine works done without desire with equality of scnj to flU things 
and all men, as a sacriEce to the Supreme^ while knowledge k that on 
which this dedrelcssness, this equality^ this power of sacrifice is 
foundetL The two wings indeed a^st each other's Bight; acting tn- 
gether, yet with a subtle alternation of mutual aid, like the t%\n eyes 
in a man which see together because they alternately,, they In- 
crease one another mutually by interchange of substance:. As the 
wmlu grow more and more desirel&s^ equal-minded, sacrificial in 
spirit, the knowledge increases; iivith the increase of d^e knowledge 
the soul becomes firmer in the desireless sacrificial equality of its 
ivorks. The sacrifice of knowledge, says the Gita therefore, is greater 
than any material sacrifice. "Even if ihon art the greatest doer of sin 
beyond all sinners, thou shalt cross ot'er all the crookedness of cird in 
the sliip of knowledge. . * . There is nothing in the world equal in 
purity to knowledge.” By knowledge desire and its Erst-bom child, 
sin* are destroyed. The liberated man is able to do works as a sacrifice 
because he is freed from attachment through Ids mind, heart and 
spirit being firmly founded in self-knowledge, gati^iaiigiisyiJ jiwja- 
voftliild-cetasdi. All his ^vork disappears completely as soon as done, 
suffers layOf as one might say, ia the bdng of the Brahman, jrfovil^ 
yatci it has no reactionary cdnsequcncc on the soul of the apparent 
doer. The work is done by the Lord through his Nature, it ts no 
longer personal to the human instrument. The work itself becomes 
but power of the nature and substance of the being of the Brahman. 

It is in this sense that the Gita is speaking when it says that aH the 
totality of work finds ils completion, culmination, end in hnmviedge; 
sorvam htmiakiiihnn jumte parijwjfwpyare, a fire kindled turns to 
sashes its fuel, so the fire of knowledge turns all works to ashes,” By 
this it is not at aU meant that when knowledg^e is complete, there is 
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cessation ffotn works. What h meant is madt^ dear by the Gita tvhen 
it says that he who has destroyed all doubt by knowledge and hy 
Yoga given up all works and is in po$sESsion of the Self is not bound 
by his vvocks> yoga-swfflrtrasta-fertrffMJinfli dltftm'mjtdrrt Jia kammiii i?i' 
hrtiftfwnlf, and that he whose self has become the self of alJ exist¬ 
ences* acts and j'el is not affected by his works, is not caught in them, 
receive from them no soul-ensnaring reaction, kiirvmn ap im hpyafe. 
Therefore, it sa}^s^ the Yoga of works is better than the physied re¬ 
nunciation of w^rks, because, while Sanny^ is difficult for embodied 
beings who must do works so long as they are in the body, Yog^ of 
ivories is entirety suffideut and it rapidly and easily brings the soul to 
Brahman. That Yoga of v-i'orks is, we have seen, the offering of all 
action to the Loid^ which induces a$ its culnunation an inner and 
not an outer, a spiritual* not a phs'sica] gi^^ing up of w^orks into the 
Brahman^ into the being of the Lord, hrflliftunu' odbiiyd Jbtrm^ji 
samnyasya. When works are thus “reposed on the Brahman," ^e per¬ 
sonality of the instrumental doer ceases^ though he acts, he does noth¬ 
ing; for he has given up not only the fruits of ids works, but the 
works themselves and the doing of them to the Lord- The Divine 
then takes the burden of works from him; the Supreme becomes the 
doer and the act and the result 

This knowledge of which the Gita speaks^ k no: an intellectual 
acridity of the mind; it k a luminous growth into the highest state of 
being by the outshining of the light of the divine sun of Truth, "that 
Truth, the Sun lying ctincdalcd in the darkness" of our ignorance of 
which the Rigvi^a speaks^ tat ^iyam suryam tmiasi k^yaniaTrL The 
immutable Brahman k there in the spirit s skies above this troubled 
low'er nature of the dualities, untouched either by its virtue or by its 
sin^ accepting neither our sense of siti nor our self-righteousness, un¬ 
touched by its }oy and its sorrow, indifferent to our joy^ in success and 
our grief in failure, master of all, supreme, all-per\'ading, prdrhbu 
vihljti, calm, strongs pure, equal in all things, the source of Nature, 
not the direct doer of our wtjrkSj hut the witness of Nature and her 
works^ not imposing on us cither the illusion of being the doer, for 
that illusion is the result of the ignorance of this lower Nature. But 
this freedom, mastetlyi purity we cannot sec; we are bewildered by 
tlie namial ignorance which hides from us the eremal self knowlcdge 
of the Brahman secret within our being. But knowledge comes to it$ 
persistent seeker and removes the natural sdfdgnarance; it $hines out 


tQKJAUTr AND ENOWLEDCB 


m 


l^l^e a long-hidderi sud and lights up to oiir viskin that sdf-bcmg 
5iipr^roc beyond the dualities of this lower existence, pra- 

k^iayati tat forani. By a long whole-hearted endeavouip by directing 
our whole conscious Wing to thatp by making diat onr whole airOp by 
turning it into the whole object of our discerning mind and so seeing 
It not only in ourselves but everywherCp we become one thought and 
self vAth ihat^ tad-huddhoym tadratmafudt^ we arc ^vadied dean of all 
the darkness and sulFering of the lower man by the waters of knowl- 
edge,^ jrtdfW!-wrrdhwf4i")btlTi^^ 

The result is^ says the Clta, a perfect equality to alt things and all 
persons; and then only can we repose our ^vorks completely in the 
Brahman. For the Brahman is equal, scnn-frui hn^hirxa, and it is only 
when wc have this perfect eqtiaLtj^, s^mye stfntdTft TmtunJi^ "'seeing 
with an equal eye the learned and cultured Brahman, the eow% the 
elephant, the dog, die ontcastc” and knowing all as one BrahmaUp 
that we can, living in that oneness, see like the Brahman our ^vorks 
proceeding from the natum fredy without any fear of attachmentp sin 
or bondage. Sin and stain then cannot be; for we have overcome that 
creation full of de^ie and its works and reactions which belong to 
the ignorance p tnir jitah sargnJi, and living in the supreme and di\ine 
Nature there is no longer fauh or defect in our works; for these aie 
created by the inequalities of the iguotance^ The equal Qiahnian is 
faultless, nirdo^i hi sammt brailtiJ^p hej-ond the confusion of good 
and evil, and living in the Brahman wc too rise beyond good and 
evil; we act in that puriiyp stainlessly^ with an equal and single pur¬ 
pose of fulfilling the welfare of all existenceSp k^na-hd»ia^i ^arvdh- 
hiita brie The Lord in our hearts is in the ignorance also the 
cause cf our actions, but through his Maya, through the egoism of 
our lower nature which creates the tangled web of our actions and 
brings back upon our egoism the recoil of their tangled reactions af¬ 
fecting u$ inwaidlY as sin and virtuCp affecting us outwardly as suf- 
feting and pleasure, evil fortune and good forcunCp the great chain of 
Karma. When we are freed by knowledgCp the Lardp no longer bid¬ 
ders in pur hearts, but manifest as our supreme self, takes up our 
works and uses us as faultless instrumentSp nimjtta-ujirtrmn, for the 

*Tlie RigvecU « speaks oi the Uneains of the Truth, the watefs that have 
perfect knowledge, the waters that are full of the divine sunhglii, rida^ ti dh4r^p 
apo vieetosoJi, ijpctli- What are here nscmphciFs^ are ikeie concrete 
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helping of rhe world. Sudi is the intimate union between knowledge 
and equality- knowledge here in the fewddftj reflected 2 $ equality in 
the temperament; abovCp on a higher plane of tonsciousnessi knowl¬ 
edge as the light of the Beings equality as the stuff of the Nature* 
Always m this sense of a supTeme sdf-knnwledge is this woid 
jiiana used in Indian philosophy and Yoga; it is the light by which 
we grow into our true bdng, not the knowledge by which we increase 
OUT information and our mtellectual riches; it is not scientific or psj'- 
chological or philosophic or ethical or aesthetic or worldly and ptao- 
dcal knowledge. These too no doubt help us id giow^ hut only in the 
becomingp not in the being; they enEcr into the ddtnidon of Yogic 
knowledge only when we use them as aids to know the Supreme, the 
Self* the Divinc,--^Endfic knowledge, when we can get through the 
veil of ptoce^cs and phenomena and see the one Reality behind 
which e>q9laliis them all; psychological knowledge;, when wc use it 
to know^ ouesdves and to distinguish the lowier from the higher, so 
that this we may renounce and Into that we may grow; philosophical 
knowledge, when we turn it as a light upon the essential prindples of 
existence so as to discover and live in that which is eternal; ethical 
knowledge, when by jt having disdnguished sin from wrtue we pul 
aw^ay the one and rise above the other into the pure innocence of the 
divine Nature; aesthetic knowledge, when tve discover by it the 
bcduty of the Divine; knowledge of the world, when \sic see through 
it the way of the Lord with his creatures and use it for the service of 
the Divine In rnan^ Even then they are only aids; die real knowledge 
is that which is a secret to the mind^ of which the miod only giets 
reflections, but which Jiv^ in the spirit* 

The Gila in describing how we come by this knowledge, says that 
we get first initiadon into it from the men of knowledge who have 
not those who know merely by the iniellca, its essential truths^ 
but the actuality of it comes from within ourselves: ‘'the man who is 
perfected by Yoga, finds it of kunseLE in the self by the course of 
Tinic,” it grows within him, that is to say, and he gmws into it as he 
goes on increasing in desirelessness, in equality;^ in devotion to the 
Divine. It is only of the supreme knowledge that this can altogether 
be said; the knowledge which the intellect of man amasses, is ^ih- 
CTcd labonously by the senses and the reason from outside. To get 
this other knowledge, sclf-cxisient, intuilive, sclf-experiencuig, self- 
revealing, we must have conquered and controlled our mind and 
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WiSes, somyat^dnyak, so that we we no lon^ subject to their de¬ 
lusions, but rather the mind and senses become ies pure minor; we 
must have fixed our whole eonsdous being on the math of that sur 
preme reality in which all exists* tat^arah^ so that it may display in 
us its luminous self-existence^ 

Finally^ we must have a faith which no intellectual doubt can he 
allowed to disturb, JraidJim^an Inbbat^ jtwiam. 'The ignorant who 
has not faith, the sou] of doubt goeth to peididqn; neither this wrorld, 
nor the supreme world, nor any happiness is for the soul full of 
doubts/' In fact, it is true that without faith nothing decisive can be 
achicv'cd either in this world or for possession of the world above, and 
that it is only by laying hold oF some sure basis and positive support 
that man can attain any measure of teiresttial or celestial success and 
satisfaction and happiness; the cneiely sceptical mind loses itself in 
the void. But still in the IcFwer knowledge doubt and scepticism have 
their temporary ti^; in the higher they ate sturoblinghlocks; for 
there the whole setiet is not the balancing of truth and error, but 
a constantly pmgre^Dg icalisarJon of revealed truth* In intellectual 
knowl<!dge there Is alw'ays a mixture of falsehood or incompleteness 
which has to be got rid of by subjecting the truth itself to sceptical 
inquiry; but in the higher knowledge falsehood cannot enter and that 
which intellect contributes by attaching itself to this or that opinion^ 
cannot be got rid of by mere questioning but will fall away of itself 
by persistence in realisation. Whatever incompleteness them is in the 
knowledge attained^ it must be got rid of, not by questioning in Its 
roots what has already been realised, but by proceeding to further and 
mote complete realisation through a d^^eper, higher and wider living 
in the Spirit. And what is not yet realised must be prepared for by 
faith, not by sceptical questioning, bccaose this truth is one which 
the intellect cannot giv-e arid which is indeed often quite opposed to 
the ideas in which the reasoning and logical mind gets entangled: 
it is not a rmth svhich has to be proved^ hut a truth which has lo be 
lived inw’ardly^ a greater redky into which we have to grow. Finally, 
it is in Itself a self-existent truth and would be self-evidenl if it were 
not for the sorceries of the ignorance in which we live; the doubts^ 
the perplexities which prevent us from acxepdng and following it, 
arise from that ignorance, fram the scnsc-bewildeied, opinion-pcr^ 
plexed heart and mind, Uving os they do in a lower and phenomenal 
truth and thetefore questioning the higher realirits, tfplmpnsafnipfiU' 
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knowledge, says the Gita, by the knowledge that reatbes, by resort' 
ing constantly to Yoga, that is, by Imng out the unkm with the Sa- 
preme whose truth being known all is known, yasTMin vijiiate sarvturt 
vij^tunu 

The higher knowledge we there get is that which » to the known 
of Brahinan his constant vision of thin^ when he lives unJntcmipt' 
edly in the Brahman, hndtntavid brahmoni sthitah. That is not a 
vidon or knowledge or consdousness of Brahinan to the exclusion of 
all els^ but a seeing of all in Brahman and as the self. For, it is said, 
the knowledge by which we rise beyond all relapse back into the 
bewildenncnt of our mental nature, is "that by which thou ^ba|r see 
all existences without excepdon in the Self, then in Me." Elsewhere 
the Gita puts it more largely, "Equal-visioned everywhere, he sees 
the Self in all existences and all existences in the Self. He who sees 
Me everywhere and ail and each in Me, is never lost to Me nor 1 
to him. He who has reached otieness and loves Me in all beings that 
Yt^n, howsoever he lives and acts, is living and acting in Me. O 
Aijuna, he who sees all equally* everywhere as himself, whether it 
be happiness or suffering, I hold him to he the supieme Vogin." That 
is the old Vcdantic knowledge of the Upnishads which the Gita 
holds up constantly before us; but it is its superiority to other later 
formulations of it that it rums persistently tliis knowledge inm a 
great practical philosophy of didne living. rMways it insists on the 
relation between this knowledge of oneness and Karmayoga, and 
therefore on the knotvJedge of oneness as the basis of a liberated 
action in the world. Whenever it speaks of knowledge, it turns at 
once to s[Kak of equality which is its result; whcnevei it speaks of 
equality', it turns to speak too of the knowledge which is its basis. 
The equality it enjoins does not begin and end in a static condidon 
of the soul useful only- for seir-libentdon; it is alwavs a basis of works. 
The peace of ihe Biahman in the liberated soul is the foundariem; 
the large, free, equal, world-wide action of the Lord in the liberated 
nature radiate the power which proceeds from that peace; these tw'O 
made one syTtthesise divine worls and Cad-knowlcdg|i:. 

We see at once what a profound extension wc get here for the 
ideas which othcFivise the Gila has in common with other systems of 
philosophic, ethical or religious lii-ing. Endurance, philosophic in¬ 
difference, resignation are, we have said, the foundarion of three 
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kin (]5 of but the GiWs tniiJi of knowl<?clgcr not only gatbeis 

tbciD oil up tageth^r^ but gives tbcnL an InlinEuzly profoiinel^ a mag- 
niGcently ample significance. The Stoic knowledge is that of the 
souls power of self-mastery by fortitude, an ecjuality attained by a 
struggle with one's nature, maintained by a constant ’ligibnee and 
control against its natural rebellions: it g^,ves a noble peace, an austere 
bappincss, but not the supreme joy of the liberaled self ]i\ing not 
by a rule, but in the pure^ easy, spontaneous perfection of its divine 
being, so that ''however it may act and live, it acts and lives in the 
Divano/' because here pcifecddu is not only attained but possessed 
in Its own right and bas no longer to be maintained by effort^ for it 
has become the very^ namre of die soul's being. The Gira accepts the 
endurance and fortitude of our struggle wath the low'er nature as 
a pielimimrj^ mo\'emcni; but if a certain mastery comes by out in¬ 
dividual strengths the freedom of mastery- only comes by our union 
uith God, by a merging or dwelling of the personality in the one 
divine Person and the loss of the peTsonal vvill in the divine Wilk 
There Is a divine Master of Nature and her w^rks, above her though 
inhabiting her, who is our highest being and onr universal selfj to be 
one with him is to make oursclv'es divine* By union with God we 
enter into a supreme freedom and a supreme miisteTy^ The ideal of 
the Stoic, the sage who is king because by self’rule he becomes master 
also of outward conditions, resembles sttperfidally the Vixlaniic idea 
of the self-ruler and all-ruler, siwif but it is on a lower plane. 

The Stoic kingship is mainiained by 3 force put upon self and en- 
vifonment; the ennrely liberated Idn^ip of the Yogin existe natu¬ 
rally by the eternal royalty of the divine nature, a union with its un¬ 
fettered tmiversality, a finally unforced dwelling in its superiority lo 
the instrumental nature through which it acts. His mastery ovier 
things h because he has become one sciul w*ith all things To mke an 
image from Roman institutions, the Stoic freedom b tlvat of the 
libertns_, the freedman, who is sUll really a dependent on the power 
that once held him enslaved; his h a freedom allowed by Nature be¬ 
cause be bas merited it. The freedom of the Gita is that of the free- 
mant the true freedom of the birth into the higher nature, self-existent 
in its divinicy, Wliatev^r he docs and however he lives, ilic free soul 
lives in die Divine; he is the privileged child of the mansion, bafavot, 
who cannot err or fall because pU be b and does is full of the Perfect, 
the Ali-blissful, die All-loving, ihe All-beautiful. Tlse Jdngdorn which 
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he enjoySp rajymt smnrddh&mj is a swcci and happy damlninn of 
which h may be said^ In the pregnant phrase of the Greek thinkeri 
*TIic kingdoEd is of the chili"' 

Tlic knowledge of die philosopher is that of the true nature of 
mundane existence;^ the tnmiEience of outward things, the vanity of 
the world’s differences and distincdonsi the superioiity of the inner 
calm, peace, light* self-dependence. It is an equality of philosophic 
indifference; it hrings a high calm, but not the greater spiritual joy; 
it is an isolated freedonip a wisdom like that of the Lucrcdan sage 
high in his superiority upon the cliff-top whence he looks down on 
men to^ed stiU upon die tempestuous waters from whidi he has 
escaped*—in the end something after all aloof and ineffective. The 
Gita admits the philosophic modw of indifference as a preliminary 
movement; but the indifference to which it finally airiveSn if indeed 
that inadequate word can be at all appUed* has nothing in it of the 
philosophic aloofness. It is indeed a position as of one seated above^ 
nddsfnavat* but as the Divine is seat^ ahove^ having no need at all 
in the w'orld, yet he docs works al^vays and is present eveiywhere 
^pporting, helping, guiding die lahoni of creatures. This equality 
is founded upon oneness with all beings. It brings m what is wanting 
to the philosophic equality; for irs soul is the soul of peace* but also 
It is the soul of Jove, It sees all beings without exception in the Di¬ 
vine, it is one self with due Self of all existences and therefore it is in 
supreme sympathy with all of them. Without exception, not 

only with all that is good and fair and pleases; riothing and no one* 
however vile* fallen, criminal, repellent in appeatance, can bo ex¬ 
cluded from this univorsab this whole-souled sympathy and spiritual 
oneness. Here there is no room, not merely for hatred or anger of 
tmcharitahleness, hut for aloofness, disdain or arty pity pride of 
supriority, A div'ine compassion for the ignorance of the struggling 
mind, a divine will to pur forth on It all light and pwer and happi¬ 
ness there will [je, indeed, for the apprenc man; hut for the divine 
Sou] within him there will be more* them will be adoration and love. 
For from all, from the thief and the harlot and the ouLcaste as fmm 
the saint and the sage, the Beloved looks fortli and cries to usi "This 
is L"' "He who lovts Me in all beings,"'—what greater word of pw-er 
for the utmost intensiries and profundities of divine and universal 
Jove has been uttered by any philosophy or any religion? 

Resignation is the basis of a kind of leligioiis equality', submission 
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to cbe divine wilJt a pzdciaL beaiing of the cro^, a submissive for¬ 
bearance. In the Gita thl^ dement takes the more ample form of an 
entile surrender of the whole being m Chi- It is not merdy a passh'e 
suhnussicnj but art active sdf-giving not onJy a seeing and an ac¬ 
cepting of tbc divine Will in aD tbings, but a giving up of one's own 
will to be the insttument of the Master of workSp and this not with 
the lesser idea of being a servant of God^ hut evimtuaUy at least, of 
such a complete renundation both of the consdousness and the works 
to him that our being becomes one with his being and the impep 
sondised nature only an instrument and nothing else. All result good 
or bad, pleasing or unpleasing, fortunate or unforcunate, is accepted 
as belonging to tbc Master of our actSons, so that finally not only are 
grief and su&ering borne, but they are banished: a perfect ecjuality of 
the emotional mind is established. There is no assumption of personal 
will in the instrument; it is seen that all is already worked out in the 
omniscient prescience and omnipotent eEectiv^e power of the tinivccsal 
Divine and that the egoism of men cannot alter the working of that 
WilL Therefore, the final attitude i$ that enjoined on Arjuna in a 
later chapter, “AH has been already done by Me in my divine will 
and foresight^ become only the nceasion, O Arjuna,'* trtiuirtnffxaitafrt 
hhava saxyasacin. This attitude must lead finiilly to an absolute union 
of the personal with the Divine Will and, with the growth of knowl¬ 
edge, bring about a fauldegs response of the instnimcnt to the divine 
Power and Knowledge. A perfect, an absolute efjuality of self-sur¬ 
render, tbe mentality a passive channel of the divine Light and 
Powvr, the active being a migbtiJy effective instrument for its work 
in the world, w'ill be the poise of ibis supreme union of tbe Tiaoscend- 
enr, the universal and the individuals 

Etjualily too tbero will be with regard m the action of otbers upon 
us. Nothing that they can do will alter the inner oneness, love, sym- 
paiby which arise from tbe perception of the one Self in all, the 
Divine in all beings, But a resigned forbearance and submissiop to 
them and ihdr decds> a passive non-resistance* will be no necessary 
part of tbe action; it cannot be, since a constant instrumental obedi- 
CJKC to the dmne and univeisa] Will must mean in tbc shock of 
opposite forces that fill die w^orid a conflict with personal wills which 
seek rather their own egoistic sarisfaetjon. lliercfore Aijuna is bidden 
to resist, to fight, to conrjuex, but, to fight without hatred or personal 
desire or personal enmity or amagonisin, since to the liberated soul 
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these feelings sire impossible. To act for the lolwsapigraJiii^ imper- 
sonallyr for the keeping and leading of the peoples on the path to die 
divine god, is a rule which rises necessaiily from the onen^ of the 
soul with the Divine, the universal Being, since that is the whole 
sense and drift of the tinivesai actioiL Nor does it conflict with our 
oneness with all beings, even those who present theuisclves hete 
opponents and enemies. For the divine goal h their goal abo, inee it 
is the secret aim of dJ, c^'Cn of those whose dutwaid mindst misled 
by ignorance and egoism, would wander from the path and resist the 
impul^on. RcsistajLDc and defeat are the hest ouWvard service that can 
be done tn them. By this perception the Gita avdds the limiting con¬ 
clusion which might have been drawn from a doctrine of equality 
impracticably overriding all relations and of a weakening love with¬ 
out knoivledge, while it keep the one thing essential unimpaired. 
For the soul oneness with all, for the heart cairn universal love, sym¬ 
pathy, compassiont hut for the hands freedom to work out imper¬ 
sonally the good, not of this or that person otdy without regard to or 
to the detninent of the divine plan, but the purpose of the creanon, 
the progressing welfare and salvation of men, the total good of all 
existences. 

Oneness with God, oneness with all beings, the realisation of the 
eternal divine unity evctpvhcre and the drawing onw'ards of men 
tow'ards that oneness are the law of hfo which arises from the teach¬ 
ings of the Gita. There can be none greater, wider, more profound- 
Liberated oneself, to live in tbis oneness, to help mankind on the path 
that leads towards it and meanwhile to do all works for God and bdp 
man also to do wnth joy and acceptance all the works to which he is 
callfd hrtsna hiritio-kn, sarvu^nmimn no greater or more 

liberal rule of divine works can be given. This freedom and this one¬ 
ness are the secret goal of our human nature and the uldmate will in 
the existence of the raceu It is that to which it tnusi cum for the bap 
pincss all mankind is now^ vainly seeking, u-hen once mEm lift their 
eyes and their hearts to sec the Divine in them and around, m all and 
c^'crj'where, sarve^, jfirviitrn, and loam that it is in him they live, 
while this lower nature of division k only a prison-wall wliich they 
tnusi break down or at best an infant-school which they must outgrow^ 
so that they may become adult in nature and free in spinL To be 
made one self with God above and Cod in man and God in the world 
is the sense of llbcTDtiun and the secret of perfection. 
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THE DETERMINISM OF NATURE 

V\L« can live in the higher Self by the unity of worlts and 
^df-knowlctigep vve become superior to the method of the lower 
^vtirJdngs of Piafcriti. We are no longer enslaved to Nature and her 
gunas^ butt one with the fshwara, the master of our nature^ we are 
able ED i4se her without subjecrtion to the chain of Kanmip for the pur¬ 
poses of the Divine Will in ii$^ for that is what the greater Self in 
us isp he is the Lord of her worhs and unaffected by the troubled stress 
of her reacdonSf The soul ignoiant in Nature^ on the oontta.rv% Is en- 
sbved by that ignorance to her modes, because it is identifiod rhere^ 
not felicitously with its true self, not with the Divine who is seated 
above her, but stupidly and unhappily ’with the ego-mind which ts a 
subordinate factor in her operations in spite of the exaggerated figure 
it makeSp a mere mental knot and point of reference for the play of 
the natural workings To break this knot, no longer to make the 
the centre and beneficiary of our works, but to derive ell from and 
refer all to the divine Snpersoul is the way to become superior to all 
the restless trouble of Nature^s modes- For it is to live in the supreme 
oonscionsnesSp of whicli the ego-mind is a degradatiotip and to act in 
an equal and unified Will and Force and not in the unequal play 
of die gunas which is a broken seeking and striving, a disturbance, an 
inferior Maya- 

The passages in which the Gila laj^ stress on the subjection of the 
egc^soul to NaturCp have by some been understood as tlie enunciaiion 
of an absolute and a mechanical determinism which l^ves no mom 
tor any freedom within the cosmic cxisience. Certainly, the language 
it uses is emphatic and seems very absolute. But we must take, here 
os elsewhere, die thought of the Gita as a whole and not force its 
aSrinadons in their sohtarv' sense quite detached from each other,— 
as indjccd every truth, however true in itself y^t, taken apart from 
others which ai once limit and complete it, becomes a snare to bind 
the intellect and a misleading dogma; for in reality each is one thread 
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of a complex weft and no thread must be taken apart fiom the weft^ 
Everj'thing in the Gila is ev^en so interwoven and must be vmder- 
stood in its fdation to the whole. The Gita itself makes a distinction 
between those who have not the knowledge of the whole^ ofensw^rd- 
djib, and are misled bf the partial truths of existence, and the Yoj^n 
who has the s^^nthetie knowledge of the totalit)', kfTo see all 
existence steadily and see it whole and not bo mtsled by its conBict- 
ing truths, is the £ist necesdt}^ for the calm and compleie wisdom to 
which the Yo^n is called upon to nse^ A certain absolute ftecdom is 
one aspect of the souls rebtians with Natum at one pole of ouc comr 
plex being: a certain absolute determinism by Nature is the opposite 
aspect at its opposite pole; and there is also a partial and apparent, 
therefore an unreal eidolon of liberty which the soul receives by a 
contorted reBection of these two opposite truths in the developing 
mentality. It is the latter to which we ordinarily give, more or less 
inaccurately, ihc name of free will; but the Gita regards nothing as 
freedom w^hich k not a complete libcradon and mastery. 

We have always to keq) in mind the two great doctrines which 
stand behind all the Gita s teaching with regard to the soul and 
Nature^—the Sankhya truth of the Puitisha and Pralnti corrected 
and completed by the Vcdantic truth of the threefold Punisha and 
the double Poiknd of which the lower form k the Maya of the three 
gunas and the higher k tho divine nature and the true sDut-namre. 
Thk is ihc key which reconciles and explains what we might have 
otherwise to leave as contradictions and inconsktendes. There are, in 
fact, different planes of our consdous existence, and tvhat is practical 
truth on one plane ceases to be true, because it assumes a quite differ^ 
ent appearance, as soon as we rise to a higher level from which we 
can see things more in ihe ^vhole. Recent scientific disemety has 
shown that man, animal, plant and the metal have essentially 
tbe same vital reactions and they would, therefore, if each has a cer- 
tain kind of what for want of a better word we tnust call nervous con- 
scionsness, possess the sarne basis of mcchimica] psychology^ Yet if 
each of these could give its own mnnLil account of what it experi' 
ences, we should have four quite different and largely oontradictory 
stBteiuents of the same reactions and the same natural pruidples, be¬ 
cause they get, as we rise in the scale of being, a different meaning 
and value and have to be judged by a different outiook^ So It Is with 
the levels of the human soul. What we now call In our oidinary 
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mentality our Free will and Kave a certain limited ju^tificadDn fbr 
sn calling it, yet appears to the Yogin who has climbed beyond and 
to tvhmn our night is day and our day night, not free will at aU, but 
a subjection to the modes of Nature. He r^mds the same facts, but 
from the higher outlook of the vvhole-Lnower;, while we 

view it altogether from the moiE HmiEed meniaiity of our partial 
knowledgCp ak^snavidaht whldi is an ignorance. What we vaunt of 
as Oiir freedom is to hiin bondage. 

The percepdofi of the ignorance of Our assumption of freedom 
while one is all the time in the meshes of this lower nature^ L& the 
view-point at which the Gita arrives and it is in ocmtradjction to this 
ignorant claim that it affirms the complete $ubjecdoa of the ego-soul 
on this plane to the g|unas< "While the aettons are being entirdy done 
by the modes of Nature," it says, "he whose self is bewildered by 
egoism tlimks that it is his ' 1 ' which is doing them. But one who 
knows the true pdndples of the dJdsions of the modes and of worki, 
realises that it is tltc modes which are acting and reacting on each 
other and is not caught in them by attachment Those who are be¬ 
wildered by the modes, not kittoweis of the whole, let not the knower 
of the whole disturb in their mental standpoinL Giving up thy works 
to Me, free from desire and egoism, fight delivered from the fever of 
thy «)ul/^ Here there is the dear distinction between two levels of 
consciousness, two stand]K>ints of aetjon, that of the soul caught in the 
wtsh of its egoisde naiure and doing worts with the idea, but not 
the reality of free will, under the Impnlsicin of Nature, and that of 
the soul delivered from its identification with the ego, observing^ sanc¬ 
tioning and governing the works of Nature from above her. 

We speak of the soul being subject to Nature^ but, on the other 
hand, the Gita in distinguishing the pTDperti% of the soul and Na¬ 
ture aflurms that while Nature is the executtis:, the soul is a]wa3rs the 
lord, It speaks here of the self being bewildered by egoism, 

but the real Self to the Vedandn is the divine, eternally free and sdf- 
avimre. What then is diis self that is bewildered by Nature, this soul 
that is subjfxt to her? The answer is that w^e arc speaking here in the 
common parlance of our lower or mental view of thingsji wc are speak¬ 
ing of the apparent sdf, or the apparent soul, not of the real self, not 
of die true Pumsha. It is really ihe ego which is subject to Nature, 
inevitably^ because it h itself part of Natiree, one fmictkiriing of her 
machineryj but when the self-awareness in the mind-consciousness 
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tdentiGes itself mib tlie ego, it cneates the appeaianc^ of a lower self^ 
an egpselT. And so too uhat we dunlf qf oidinarily as the spuI is really 
the natural personality, not the true Peison* the Punashs:, hut the 
desin>souJ in us which is a rejection pf the consciausness of the 
Purusha in the woitjn^ of PraJmti; it is, in fact, itself only an action 
of the three modes and therefore a part of Nature. Thus there aie, 
we may say, ti-vo souk in us, the apparent or desite-souh which 
changes with the mutations of the gunas and k entirely constituted 
and determined by thentp and the free and eternal Purusha not lim¬ 
ited by Nature and her gunas. We have two selves, the apparent self, 
which is only the ego, that mental centre in us which t^es up this 
mutable action of Prakriti, this mutahlo personaKty, aud which says 
**l am thk personalkyp 1 am this naniial being who am doing these 
worts,'—but the natural being is smiply Nature^ a composile of the 
gunaSp—and the true sdf which is» inde^, the upholder, the possessor 
and the lord of Nature and figured in her, hut is not itself the mutable 
natural personality. The way to be free must then be to get rid of the 
desires of this desire-soiil and the false self-view of this ego. ‘'Having 
become free from desire and egoism," cries the TcachcXp "fight with all 
the fev^r of thy soul passed away from thee,"—uinyiir nintritiwci 
bhuti'^ 

TTiis \iew of our being starts from the Sanlchy^ analysis of the dual 
principle in our nature^ Purusha and Prakrid. Purusha is inactivCp 
uLirri^ Pmkriti h active fairtri; Purusha is the being full of the light 
of consdousness^ Prakriri is the Nattue, mechanical, reflecting all her 
works in the conscious witnesSp the Punishii. Prakriti works by the in¬ 
equality of her three modeSp gunas, in perpetual oolUrion and inter- 
miKture and mutation mth each other; and hy her function of ega^ 
mind she gets the Purusha to identify himself with all this v^'oriung 
and so Creates the sense of activep mutable^ temporal personality in 
the silent eternity of the Self. The impure natural consciousness o\^er^ 
clouds the pure soul-consdousness; the mind forgets the Petson in 
the ego and the personality; w^e suffer the discriminating intelligence 
to be carried away by the sense-mind and its ouigplng funcrions and 
hy the desire of the life and the body. So long as the Purusha sano 
tions this actionp ego and desire and ignorance must goi'em die natu^ 
ml bdng. 

Bui if this ^verc aU, then the only remedy W’ould be to withdraw 
altogether the sanction, suffer or compel all our nature by thk with- 
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to £a!I into a motionless equiliboum oF the three gunas and so 
cease from all action. But this i$ precisely the remedyp—iliough it is 
nndoubredly a Temedy, one which abolishes, we might ^y, the pa- 
dune along ^vith tlic disease,—which the Gita constantly discoiiragcs. 
Espcdally^ to rdsort to a tamasic inaction is just what the ignorant will 
do if this tmth is thrust upon them; the distriiuinatiug mind in them 
woU fall into a false dmsion^ a false opposition, huddhiblieda; their 
active nature and thdr intdiigeuce will be divided against each other 
and pnxtuce a distuihance and confusion ^vithout true issue, a false 
and self-deceiving Hue of actionp nuthyiiciTrap or else a mere tamask 
inertia, cessation, of works^ diminution of the will to life and action, 
not therefore a liberadon:^ but rather a suhjecdoii to the lowest of the 
three gunas, to iuirmSp the principle df ignorance and of inerita. Oi 
else they will not be able to understand ar all. they will £nd fault 

V ■■ 

vAtk this higher teaching, assert a^inst it their pnjseut mental experi- 
eurfip their ignorant idea of free will andn yet more confijmed by the 
plausibility of their logic in their bewilderment and the deecpiion of 
ego and dedrep lose dieir chance of liberation in a deeper, mote oh- 
$Ejnate cotiErtuation of the ignorance* 

In f 3ctp these higher truths can only be helpful, becau5e there only 
they arc true to experience and can be livedp on a higher and vaster 
plane of consciousness and being. To view these truths from below is 
to miMeCp misunderstand and probably lo misuse them- It ts a higher 
truth that the distinction of good and evil is indeed a practical fact 
and law valid for the egoistic human life which is the stage of transi¬ 
tion from the animal to the divine^ hut on a higher plane we rise 
be}^ond good and ctil, are above their duality even as the Godhead 
is abot'e it. But tlic unripe mind* seizing on this truth without rising 
from the lower consciousness where it is not practically wlid, will 
simply make it a convenient excuse for Indulging its Asuric propensi- 
tics, denying the distinction between good and evil altogether and 
falling by selUndulgence deeper into the murass of perdirionp 

ma^aji acet4is£^y. So too with this truth of the dc- 
tenninism of Nature; it will he mis-seen and misused, as those mis¬ 
use It who declare that a man is what his nature has made him and 
cannot do otherwise than as his nature compels liinu It is true in a 
sensCp but nut in the sense which h anached to it, not in the sense 
that the ego-self can claim irresponsibility and impunity for itself in 
its works; for it has will and it has desire and so long as it acts accord- 
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iDg to Its will and desife^ even though that be Jts tiatnie^ it must beai 
the reactions of its Kainm, It is in a net, if yuu willt a snatc which 
may well seem pcrplejnng^ illogical^ unjust, tenihle to its ptesent ex¬ 
perience, to its limited self-knowledge^ hut a snare oF its own chp-icOp 
a net of its o\¥n wearing. 

The Gita says, indeed, ^All existences follow their nature and what 
shall coercing it avail?’' which seems, if we take it by itself, a hope¬ 
lessly absolute ^sertion of the omnipotence of Namrc o™ die sold; 
""even the man of knowledge acts according to his own nature/' And 
on this it founds the injunction to follow faithfully in our action the 
law of our natuie. "Betcec is one's own law of works^ si^flJkdrmd, 
though in itself faulty than an alien hw wdl wrought out; death in 
ones own law of being is better, perilous is it to follow an alien law." 
What is precisely meant by this svndJuimra w.'e have to wait to see 
until W€ get to the more ehthoratn disquisition in the dosing chapters 
about Purusha and Prakriti and the gunas; but certainly it does not 
mean that we are to follow any impulse, even though etil, which what 
we call our nature dictates to us- For between these two vetSK the 
Gita throws in this further injunction. "In the object of this or that 
sense liking and disliking are set in ambush; fall not into their power, 
for they are the besetters of the soul in its path-'’ And immediately 
after this, in anstt'er to ArjunaV objection who asks him, if there is 
no fault tn following our Nature, what are we then to say of that in 
u$ which drives a man to sin, as If by force, even against his own 
struggling wU, the Teacher replies that this is desire and its com* 
panion WTath, children of lajas, the second guna, the principle of 
passion, and this desire is the soul 5 great enemy and has to be slain. 
Abstention from evildoing it declines to be the Erst condition for 
liberation, and always it enjoins self-mastciy, self-control, samyam^t 
control of the mind, senses, all the lower hdng. 

There is ihcrefons a distinction to be made between what is essen¬ 
tial in the nature, its native and inevitable action^ which it avails not 
at all to TCpress, suppress* coerce, and what is accidental to it, its 
wanderings^ confusions^ peri'Cisions, ovc-r which we muse certamly gpt 
control- There is a distinction implied loo between coercion and sup 
pression^ nigraJja^ and control with right use and right guidance, 
saiitymMi. The former is a violence done to the natuie by the will, 
which in the end depnsscs the natural powers ol the being, 
avasadayet; ihe latter is the control of the lower by the higher sclfi 
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which successfully gives to those poweis thdr right fiction BJid thetr 
maximum cffidtmcj^j—yognh Lzmiasu kausahm. This nature of smti- 
ynjm is made very dear by the Gita in the opening of its sixth chap- 
ter^ "By the self thou sKonIdst deliver the sdf, thou shouldst not 
depress and cast dnwn the self Cwbether hy self-indulgenee or sup- 
pressioo}; for the sdf Is the friend of the self and the self is the 
enemy. To the man h his self a friend in whom the (lower) self has 
been conquered by the (higher) self, hut to him who is not in pos^- 
sion of his Chigher) self* the Gower) self is as if an enemy and it 
acte as an enemy/' When one has conquered ones self and attained 
to the calm of a perfect self-mastetj* and self-possession, then is the 
supreme self in a man founded and poised even in his outwardly 
conscious human being, sem^itkr. In other words^ to master the lower 
self by the higher, the natural self by the spiritual is the way of man's 
perfection and liberation. 

Here then is a very great qualiheadon of the determinism of Na- 
turej a precise limitation of its meaning and scope. How the passage 
from subjection to mastery works out is best seen if we observe the 
working of the gunas in the scale of Nature from the bottom to the 
top. At the bottom are the existences Jn which the principle of lamas 
Is supremev the beings who have not yet attained to the light of self- 
conseiousn-^ and arc utterly driven by the current of Nature. There 
is a will even in the atom^ but we see dearly enough that it is nor 
freC'VvilL because it is mechanical and the atom docs not possess the 
will, but is pc^sc^ed by ir. Hem the tuddhi, the element of intelli¬ 
gence and will in Prakriti, is actually and plainly what the Sankhya 
asserts it to be, js^y a mechanical ev^en an inconscient principle in 
which the light of the conscious Soul has not at aB struggled to the 
surface: the atom is not conscious of an intelligent will; tamas, the 
inert and ignonint principle, has its grip on it, contains mjas, conceals 
within it^lf and holds a high holiday of mastery, Nature Comr 
pelling this form of existence to act with a stupendous force indeed^ 
but as a mechanical instrument, ymitt^Stmn m^ayd. Next, in the 
plant the principle of nrjos has struggled to the surface, with Its 
power of lifcj with its rapacity of the ncn^ous reactions whicli in us 
are recognisable as pleasure and suffering but s^Uva is quite involved* 
has not yet emergdl to awaken the light of a conscious intelligent 
will, all is sdll mcchanicah subconscient or half-amsdentT tamas 
stronger than mjas, both gaolers of the imprisoned sattwa. 
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In the ^nirnal^ though tamas is sail strong* though wc may still 
describe him as belon^ng to the mmasic creation* tamasa sorget, yet 
rajas prevails much mote against tamas, bnn^ vvith it its developed 
power of life, desire^ emodon, passion, pleasuxct snffertng, iivliilc 
sattwRf emerging* but sdU dependent on the louver aetJon, CDtitribnies 
to these the first light of the conscious mind^ the mecbmicol sense of 
ego* conscious memory^ a certain kind of thought* especially the w'on- 
ders of instinct end animal intuition. But as yet the buddhi, the in¬ 
telligent has not developed the full light of consciousness' there¬ 
fore* no Tesponsihilit)'^ can be attributed to the animal for its acdom^ 
The tiger can he no more blamed for killing and devouring than the 
atom for its blind movements, the fire for burning and consuniing or 
the storm for its destruenons- If it could ansnver the question* the 
tiger v^ould irnlced say* like man* that it had free will, it wuuld have 
the egoism of the doer* it would say, "I kill, 1 devour''; but we can see 
dearly enough that it is not really the tiger* but Nature in the tiger 
tliat kills, it ts Nature in the tiger that devours; and if it refrains frorn 
killing or devouring, it is from satiety* frain fear or from indolence, 
from another ptindpk of Nature in it, from the action of the guna 
called tamas. i\s it was Nature in the animal that tilled^ so it is Na¬ 
ture in the animal that refrained from killing. WhaEev'er soul is in it* 
sanctions passively the action of Nature, is as much passive in its 
passion and activin^ as in its indolence or inaction. The animal like 
the atom acts according to the mechanism of its Nature, and not 
Qthenvise* sadr&atn cestoid as if mounted on a ma¬ 

chine* ymitr^idJiD 

Well, but in man at least there is another action^ a free soul* a 
free will, a sense of responsibility, a real doer other than Nature, 
other than the mechanism of Maya? So it seems^ because in man 
there is a conscious fnteUigcni: wLU; hiidffh j Is full of the light of the 
ohsemng Purushan who through it, it seems* observes, undcrslandsi 
approves or disapproves, gives or withholds the sanction* seems indeed 
at last to begin to be the lord of hb nature. Man is not like the tiger 
or the fire or the storm; be cannot kill and say as a sulfidcnt justificar 
cion, "1 am acting according to my niitune**' and he cannot do it, 
because he has not the nature and not* therefore^ the law of action, 
svadiiamui, of the tiger, storm or fire. He has a conscious intelti^nt 
will, a huddfit* and to that he must refer his actions. If he docs not do 
so. If he acts blindly according to his impulses and passions, then the 
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law qF hii being is not ngbdy worked out^ 

he has not acted according to the full measure of his humanity^ but 
even as might the animal. It is true chat the principle of ru^tzs or the 
principle of Uiifu^ gets hold of his hxiddlii and induces it to justify 
any and every action he comnuts or any avoidance of action^ but still 
the justlGcacion or at least the reference to the huddhi must be there 
either befote or afim the action is committed. Andj besides, in man 
ssifva is awake and acts not only as intelligence and intelligent will, 
but as a seeking for light, for right knowledge and right action ac¬ 
cording to that knowledge* os a sj-mpthetic perception of the exist¬ 
ence and claims of others, as an attempt to know the higher law of bis 
own nature, which the sattwic principle in him creates, and to obey 
it, and as a conception of the greiter peace and happiness which 
virtue, knowledge and sympathy bring in their train, l-fe kno^vs more 
or less imperfectly that he has to govern his lajastc and tamasic by bis 
sattwic nature and that thither tends the perfecdon of his normal 
humanity* 

But is the cotidirion of the predominantly satn^vic nature freedom 
and is this wSl in man a free That the Gita from the standpoint 
of a higher consdmisncss in which alone is true freedom, demes. 
The buddhX or conscious intelligcut will is idll ^la instnimeiit of 
Nature and when it acts, ei’cn in the most satinvic sense, it is still Na* 
ture which acts and the soul which is carried on the w^heel by Maya- 
At any rate, at least nine-tenths of our freedom of will is a palpable 
fiction; that will is created and determined not by its own selF-exisient 
action at a gj%'en moment, but by our past, our heredity, our train¬ 
ing, our environment, the whole tremendous complex thing we call 
Karma, wliich k, behind us, die whole pst action of Nature on us 
and the ^vorld converging in the indi^ddual, determining whac he is, 
determining what hb wiU shall be at a given momtnt and dcEcrmin- 
ing^ as far as analy'sis can see, even its actEon at that rooment The 
e^ associates itself always wiih its Karma and it say^s 'T did "^ and ^T 
will” and 'T suffer,"' but if it looks at itself and sees hotv it w'as made, 
it is obliged to say of man as of the animah "Nature did tills in me. 
Nature wills m me,'" and if it qualifies by saying Nature/' that 
ouly means "'Nature as self-determined in this individual creatureH" 
It was the strong perception of this aspect of cxistenee which com¬ 
piled the Buddhkts to declare that all is Karma and that there is no 
self id existence, that the idea of self is only a delusion of the egio- 
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mind, Wh^n the ego thinlcc "1 chcxKe and will this ^imums and VKOt 
that evil actian/^ k is skfiply assDcjatmg itself^ scnncev^hai: like the By 
oii the wheel, or gather as tnighc a cog or other part of a mechanism 
if It iwere consdous, ivitb a predominant wave or a formed current of 
the sattwic principle by which Nature chooses through the buddht 
one type of acdon in prefeience to another^ Nature forms it^If in us 
and in us^ the Sankhya would say, for the pleasure of the io- 
active observing Purusha. 

But even if this extreme statement has to be qualified, and we shall 
see hereafter in what sense, still the fieedom of our individual will, 
if v/t choose to give it that name, is very leladve and almost infinites^- 
maJ, so mneh is it mixed up with other deDermimng elements. Its 
strongest power does not amount to rnastery. It cannot be relied upon 
ts> resist the strorig Wave of circumstance or of other nature which 
eidier overbears or modifies or mixes up with it or at the best subtly 
deceives and dreumvents it Even the most sattwfc will is so overborne 
or mixed up with or dreumvented by the mjadc and tamosk gnnas 
as to be only in part sattwic, and thence arises that sufficiently strong 
element of sclf-dccepdon, of a quite jn^'oluntmy and Ot'en innocent 
make-believe and hiding from oneself which the merciless eye of tho 
psycbologisi detects even in the hesi human action. When we think 
that is-e are acting quite freelyp powers are concealed behind our ac¬ 
tion which escape the most careful selRntrospcction; when wc think 
that we are free from ego, the ego is tlieie, concealed, in the mind 
of the saint as in that of the sLimer. When onr eyes are really opened 
on our action and its springs, we are obllg^ to say ivith the Cita 
“gMiw gUTiofii varumie " "it was the mcxlcs of Nature that were acting 
upon the modes;-'’ 

For this reason even a high predominance of the sattwic priitcrple 
does not constitute fteedflin, Fotj os the Gici points ontp the sattwa 
binds, as much as the other gunos* and binds just in the same way, 
by desire^ by ego; a nobler desire, a purer ego,—but so long as in any 
form these two bold the being, there is no freedom. The man of vir¬ 
tue, of knowledge^ has his ego of the virtuous man, his ego of knowl¬ 
edge, and it is that sattwic ego which be seeks to satisfy; for his own 
satre he seeks virtue and knpwledgtL Only when xvc cease to satisfy 
the ego, to thint and to will from the ego, the limited '1*' in u-s thoi 
is there a real fneedorup In other words^ freedom, highest seLF-masEery 
begin when above the natural self we see and hold the supreme Sell 
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of which the ego is an obstructing veil and o blinding shadow. And 
that can only be when we see the one Self in us seated above Nature 
and make our individual being one with It in being and consdousness 
and in its mdivldual nature of actiou only an instrument of a supreme 
Will, the one Will that is really free. For that we must rise high 
above the three gunas, become for that Self is be)i'ond 

even the satiwic principle. We havis to dioih to it through the sattwa^ 
but tve attain to it only when we get beyond sattwa^ we reach out 
to it from the ego^ but only reach it by leaving the ego. We are drawn 
towards ic hy the highest, most passionate, mo^t stupendous and ec¬ 
static of all desires; but we can securely live in it only when all 
desire drops away frtun us^ We have at a certain stage to Ubemte ouj> 
selves even from th^ dc^ie of our libemdon. 
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BE\^OiND THE MODES OF NATURE 

FAB tKen extends the detenmnism of Naituc, wbRt it 
amounts to is this that the ego from which lA'e act is itself an mstm- 
ment of the acdon of Prakiitl and cannot therefore be free from the 
control of Piakriti^ the will of the ego is a will deteoniiied hf Piahriti* 
it is a part of the nature as It ha$ been formed in us by the stim of its 
own past action and self-madjhcadon^ and by the nature in us so 
formed and the will in it so formed our present action also is detet' 
mined. It is said by some that the first initiating action is always free 
to our choice however much all that fallows may be determined by 
chatf and in thb power of initiation and its effect on our future lies 
our responsibility^ But where is that first acdon In Nature w^hjeb has 
no determining past behind it, where that present eondidon of our 
nature which is not in sum and detail the result of the action of our 
past nature? We hat'e that impression of a free initial act because we 
are living at every nromcnc from our present on towards our future 
and we do not live back constantly fiora our present into our past, 
so that what Is strongly vivid to our minds is the present and its 
conscijuentes while we have a much less vivid hold of our present as 
endrdy (he consetjuence of our past; this latter we ate apt to look on 
as if it were dead and done with^ We speak and act as if we were 
perfectly free in the pure and virgin moment to do wbat we will 
with ourselves using an absolute Inward mdepcndence of choke. But 
there is no such ah^lute Uberty, our choice has no such independ¬ 
ence. 

Certainly the will in us has alw-ays to choose between a certain 
number of possibilities, for that is the way in which Nature always 
acts; even our passivity, oui refusal to willp is itself a choice, itself an 
act of the will of Nature in us; ev*en in the atom them h a will always 
at its wtkrL The whole difference h the extent to which wc associate 
our idea of self with the acdou of the will in Nature; when wc so 
associate ourselves, ive think of it as our will and say that it is a ficee 
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ivU] and that it is ivho arc acting. And drrnr or not, illusion or not, 
tills idea of OUT wilir of our actiDn is not a thing of no consequence, 
of no utility; evctything in Nanir-c Keis a consequence and an utility. 
It is rather that process of ounransdous being by which Nature in us 
becomes more and more awaiie of and responsiw to the presence of 
the secret Punisha wathin her and opens by that increase of knowl¬ 
edge to a greater possibility of acdon; it is by die aid of the ego idea 
and die personal will that she raises herself to her own higher possi¬ 
bilities, rises out of the sheer or ebe the predomlnaut passivity of the 
tatnasic nature into the passion and the struggle of the lajasic nature 
and from the passion and the struggle of the rajasic nature to the 
greater light* happiness and purity of the sattwic nature. The relative 
self mastery gained by the natural man m^er himself is the donunion 
achieved by die higher possibilities of his nature over its lower possi- 
bilidcst and this is done in him when ho assodates his idea of self with 
the struggle of the higher guna to get the mastery* the predominance 
over the lower guna. The sense of free ^vill, illusion or not, is a neces¬ 
sary machinety of the action of Nature* nccessaiy for man during bis 
progress, and it would be disastrous for him to lose it before he Is 
ready for a higher truth. If it be sard^ as it has been said, that Na¬ 
ture deludes man to fulfil her behests and that the idea of a free 
individual will is the most powerful of these delusions^ then it must 
also be said that the delusion is for his good and without It he could 
not rise to his full possibiliries. 

But k is not a sheer delusion. It h only an error of standpoint and 
an error of placement. Tlie ego thinks that it is the real sdf and acts 
as if it were the true ccntie of scticn and as if all existed for its sate, 
and there it commits au error of standpoint and placement. It Is not 
WTong m thinking that thcTe is something or someone wldim our¬ 
selves, within this acdon of our nature, vi^ho is the true centre of its 
action und for whom all exists; but this is not tlie ego, it is the Lord 
secret witbiu our hearts^ the divine Puiusha, and the Jiva^ other than 
who is a portion of his being. The self-ossertion of egp^nsc is 
the broken and distorted shadow in our minds of the truth tliat them 
is a real Self within us which is the master of all and for whom and at 
whose behest Nature goes about her works. So too the ega"s idea of 
free will is a distorted and misplaced sense of the truth that there 
b a free Self within us and that the will in Nature is only a modjhed 
and partial rcBection of its will, modified and partial because it lives 
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in tli« successive iDQmeii££ of Time and acts by a constant series of 
modifications which forget much of tbeii own piecedents and arc 
only imperfectly consdoii$ of their own consequences and aims. But 
the Will within, exceeding the moments of Tliiije, knows all these, 
and the action of Nature in us is an attempt; we might say, to woik 
out undm: the difficult conditions of a natural and egoistic i^orance 
what h fonscen in full supramental light hy ihe inner Will and 

But a time must come in our progress when we arc ready to open 
our eyes to the real truth of our being, and then the error of our 
egoistic free-will must fail away from us^ The rejection of the idea 
of egoistic frecr-will docs not imply a cessation of ac±ion^ because 
Nature is the doer and carries out her acdon after thi*^ machmciy is 
dispensed witli even as she did before it came Into usage in the process 
of her evolution. In the man who has tejecied it, it may even be 
possible for her to develop a greaier action; for his mird nsy be 
more aware of all that his nature is hy the scif-creadon of the past, 
more aware of die powers that environ and are working upon it to 
help or to hinder lEs growth, more aw^e loo of the btent greater 
possibilides which it contains by virtue of all in it that is uucxpmssedp 
yet capable of expression; and this mind may he a freer channel for 
the sanction of the Puiusha to tlie greatet possihilities that it sees and 
a freer instrument for the response of Nature> for her resultant at¬ 
tempt at their development and realisation. But the tejecdon of free¬ 
will must not be a mere fatalism or idea of natural dctcitninisni in 
the undetstanding without any vision of the real Self in us; for then the 
ego still remains as our sole idea of Sdf and, as that is always the 
instrument of Prakriii, we still act by the ego and with our will u$ 
her instnimenr, and the idea in us brings no real change, but only a 
modifleadon of our intellectual attitude. We shall have accepted the 
phenomenal truth of the determination of our egoistic bdng and 
action by Nature* we shall have seen our subjection ^ but we shil not 
have seen the unborn Self within which is above die action of the 
gunas; we shall not have seen wheruJn lies our ggte of ftetdenu Na¬ 
ture and are not aU we ate* there is the free soul, the Purusha. 

Bui in what consists this freedom of the Purusha? The Putusha of 
the ciuient Sankhya philosophy is free in ihe essence of his beings 
but because he Is the non^oer, akana, and in so far as he permits 
Nature to throw on the inactive Soul her shadow of action, he be- 
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GMr^s bpiind pheriOTiiCQiilly hy the actions of die guiuts ^.nd cannot 
recover his freedom except Ly dissociation from her and by cessation 
Cif her activities. If then a man casts from him the idea of himself as 
the doer or of the works as his, if, as the Gita enjoins^ he fixes him- 
self in the view of himself as the inactive non-doer, 
aSiJirmramy and all acdon as not his own but Nature^ as the play 
of her gunas, will not a like result follow? The Sankhya Pimishi is 
the giver of the sanction, but a passive sanction only^ Auumattp the 
work is entifely Natures^ essentially he is the witness and sustainer, 
not the govemlng and active consdousne^s qf the uniip-ersal Godhead 
He is the Soul that sees and accepts, as a spectatar accepts the rep 
rcsentaticn of a play he is %^'atchingp not the Soul that both governs 
and watches the play planned by himself and staged in his mvn being. 
If then he withdraws the sanction, if he refuses to acknowledge the 
illusion of doing by which the play continues, be ceases also to be 
the sustainer and the action comes to a stop,^ since it is only for the 
pleasure of the witnessing consdous Soul that Nature pertdmis it 
and only by his support that she can main^in iL Tlietefore it is 
mident ihal the Gita's concepdon of the relations of the Purusha and 
Prakriti are not the Sankhya's, since the same movement leads to a 
quite different result, in one case to cessation of works, in the other 
to a great, a selfless and desireless, a divine acdon. Irt the Sankhya 
Soul and Nature are two different entities, in the Gita they are tw^o 
aspects, two powers of one self-existent being; the Soul is not only 
giver of the sanction, but lord of NaturCt Ishwara, tli rough her en¬ 
joying die play of the world, through her escenting divine will and 
knowledge in a schEano of things supported by bis sanction and ex¬ 
isting by his immanent pmsence, existing in his being, governed by 
the law of his being and by the conscious will within it. To know, 
to respond to^ to live iu the divine being and nature of this Soul is 
the object of withdrawing from the egp and its action. One rises 
then above the low'cr nature of the gunas to the higbcf divine nature. 

The movament by which tliis ascension is dctCTnimiid results from 
the complex poise of the Soul in its icladons with Nature; it depends 
on the Gitas idea cf the triple Purusha. The Soul that immediately 
infoiTBS the action, the muiadons, the succcssdvc becomings of Na* 
ture, is the Kshara, that which seems to change with her changes^ 
to mov'C in her motion, the Pearson who follows in his idea of his 
being the changes of hrs personality brought about by tbe continuous 





204 


ESSAYS OM nm crrA 


actfon i>f hcf Karma. Nature here is KsKam, a constant PKJvemeni 
and mutation in TimeT a constant becoming. But this Nature is simply 
the executive power of the Soul itself; for only by what he is, tan 
she become, only aocordfiag to the posd bill ties of his bceoming* can 
she act; she works out the becoming of his being. Her tGirma is de- 
tennined by Sw'abhava, the envo-naturep the law of self-bccomirig of 
the souip ev'en though, because it is the agent and executive of the 
becoming, the action rather seems often to detcTmine the nature. 
According to what we are, we aetp and by our action we develop, we 
work out what we are. Nature is the action, the mutation, the be¬ 
coming, and it is the Powder that executes all these; but the Soul h 
the consdous Being from which that Power proceetk, from whose 
luminous stuff of consciousness she has drawn the variable will that 
changes and expresses its changes in her actions. And this Soul is 
One and Manyj it is the one Life-being out of which all life is con¬ 
stituted and it is all these living beings it is the cosmic Existent and 
it is all this mulutude of cosmic existences^ scrrtiifcbiifmii, for all these 
are Oncj all the many Punishes are in their original being the one 
and only Pimisha. But the mechanism of the ego-^nse in Nature, 
whidi is part of her aetjon, induces the mind to identity the souFs 
conscioiisness with the limited becoming of the moment^ with the 
sum of her active consciousness in a given field of space and omc, 
with the result from moment to mornent of die sum of her past 
actions. It is possible to realise in a w^y the unity of all these beings 
even in Nature hersdf and to become aware of a cosmic Soul whi^ 
is manifest in the whole action of cosmic Nature, Nature manifest¬ 
ing the Soulp the Soul constituting the Nature. But this is to become 
aware only of the grot cosmic Becoming, which is not false or tin- 
real, hut the know'ledge of which alone does not give us the true 
knowledge of our Self; for our true Self is always something more 
than this and something beyond jt. 

For^ beyond the soul manifest in Nature and bound up with its 
action, is another status of the Purusba, which is entirdy a status and 
not at all an action; that is the silent, the Immutable, the all-pervading, 
selFexistentp motionless Selfp s&rvagatam acahmt^ immutable Being 
and not Becoming, die Akshara. In the Ksham the Soul is Involved 
in the action of Nature, therefoni it is concentrated, loses JtselL as 
it were, in the moments of Time, in the waves of the Becoming not 
really, but only In appearance and by following the current; in the 
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Akdiara Nature falb to silence and rest in the Sou)> theielore it be^ 
CD^nes aT^-are of its immutable Being. The Ksham is the Sanlthyas 
Punisha when it reflects the varied wortings of the gunas of Nature^ 
and It knpVi^s itself as the Saguna, the Personal; the Alahata is the 
Santhya''s Punisha when these gttnas have fallen into a state of 
equilibrium, and it knows itself a$ the Nirgunap the Impersond- 
Therefore while the Kshara, associating itself with the WTsrk of Prar 
krid, seems to be tlie doer of work$p the Aksham dissociated 

from all tlie working of the gunas is the inactive npudoerj ^kmiaf. 
and witness. The soul of man, when it takes the poise of the Kshara^ 
idendGes itself with the play of peisonality and readily clouds its 
self-knowledge w-ith the ego-sense in Nature^ so that he thinks of 
himself as the egodoer of ivorks; when it takes its poise in the 
Aksharap it identifies itself with the Impeisonal and is aw^are of Na¬ 
ture as the doer and itself as the inactive witnessing Self, 

The mhid of man has to tend to one of diese poises, it takes tliem 
as altEftnarives; it is bound by Nature to action in the mutations of 
quaht}' and personality or it is free from her workings in immutable 
impcisonalJty. 

But these two, the ststtis and immutability of the Soul and die 
action of the Soul and its mutabUity in NattirOp actually coesdsL 
And this wx^uld be an anomaly irtecondlable except by some such 
theow as that of Maya or else of a double and divided bcin^ if Lbere 
were not a suprcjne roaLity qf the Souls existence of Avhich these aifi 
die two cxintcuy aspects^ but vvhich is limited by neither of them. 
We have ^n that the Gita finds this in the Purushottamau The 
supremo Sod is the Jshwara, God, tlte Master of all beings rarva- 
He puts forth his own active nature, his Pmkrid,— 
svam p'flferiim, saj^ the Gita,—manifest in the Jiva^ worked out by the 
si^ablm^a^ ''own-bccoming^" of each Jiva according to the law of the 
divine being in Itj the great Lnes of which each Jiva must follow, 
hut worked out too in tha egoistic nature by the bewildering play of 
the three gunas upon each other* gu^ gUMC^ vortante. That is 
the fTfliginrjflffmp ma\% the Maya hard for man to get bej'Ond* 
duratyaya,^y^l can one get beyond it by tniJiscending the three gunas. 
For w'hile all this is done by the Ishwam through his Natute-Powex 
in the Kshara, in the /\kshiira he is untouched* IndlfEcrent, regarding 
all equally^ extended within all, )»ct ahovi* all. In all three he is the 
Lord, the supreme Isbwam in the highest, the presiding and alFper- 
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vwiing ImpcrsoiLdity^ and vibhu^ in tte Akdma, and tbe 

immanent Will and present acti^t! Lnid in the K^aia. l ie is ftee m 
his impersonaJi^ even while umtdng out the plaj- of his personality; 
he is not dther merdy impetsoml or persona], hut one and the 
being m tivo aspects; he is the impersonal-pEn^mal, nirg;uno guirii, of 
the Opanishad. By him all has been ivilled even before it i$ worked 
out^—as he says of the stdl lining DhaTtiarashtnans “already have they 
been slain by Me** jttaya nihaldk plrvatii eun, and the working out 
Nature is only the result of his WiJ); yet by virtue of his impet^ 
sonality behind he is not bound by his works, kart^aiTi iiksrt^mn. 
But man as the individual self^ owing to his ignorant self-identi- 
Gcatiod with the work and the becoming, as if thot were all his soul 
and not a power of his smil„ a power proceeding from it^ is bewildcted 
by the ego^nse. He thinks that it is he and others who are doing aU; 
he does not see that Nature is doing all and that he is misrepresentiiig 
and disRguring her works to himself hy Ignotancc and attachments 
He is enslaved by the gunas, now' hampered in the dull tsse of tamas^ 
now blowTi by the strong wir^ of mjas, now Itiniied hv the partial 
lights of sattwa^ not distinguishing himself at all from the nature- 
nund which alone is thus tnodified by the gunas^ He is therefore 
mastered by pain and pleasure, happiness and griefs desire and pas- 
sion:r attachtncdi and disgust: he has no freedom. 

He must, to be free, get back from the Nature action u> the status 
of the Aksfaara; he will then be beyond the gunas. Know¬ 

ing himself as the Akshara Brahman, the unchangiog Purusha, he 
will know himself as an immutable itapeisanal self^ the Arman, 
tranrjuilly observing and impartially supporting the acuon, but him¬ 
self calm, indid^erent, untouched, motipnless, pure, one with all 
beings in their self* not one with Nature and hot workings. This 
self, though by its presence authorising the works of Nature, though 
by ils all-pervading existence supporting and CDnscntiTtg to them, 
p-ahhu does not itself cieafe works or the state of the doer or 

the joining of the works to their fruity na hirtrtvam na knrmmn 
srjati na karma-phslasamyogam, but only ^vafehes nature in the 
Kshara w'orkJr^g out these thin;^ svolikrhm tu povort^rfe; it accepts 
neither the sin nor the virtue of the living cieattircs bom into this 
birth as its own, nadaiie k&syacit jrapani na cozv^i sak^m; it preserves 
its spiritual purity- It is the ego bi^ldered by ignorance which at¬ 
tributes these things to itself b^use it assumes the responsibiJity of 
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the dncr and dicxses to figure that and not as tte instnjment of 
a greater poiwerj wKicK is all that it really is; afn^nefimjtom 
tern muhyanti By going back mto the impersonal self the 

soul gets back into a greater self-knowledge and is liberated from the 
bondage of the worts of Namre^ untouched by her gimas, free from 
her shows of good and evil, suffering and happine^ The natural 
being, the mind, body, life, still remain, Nature stiU w^rks; but die 
inner being docs not identify himself with these, nor while the gunas 
pby in the natuml being, docs he rejoice or gdeve. He is the calm 
and free immutable Self observing all 
Is this the last state, the utmost possibility, the highest secret? It 
cannot be^ since this is a mixed or divided, not a pcrfoclly harmonised 
status, a double, not a unified being, a freedom in the soul, an imper¬ 
fection in the Nature. It can only be a stage. What then is there 
beyond ll? One solution is that of the Sannyasin who rejects the 
nature, the action altogether^ w far at least as action can be lejected, 
so that there may be an unmLved undivided frecdorn; but this solution, 
though admitted, is not preferred by the Gita. The Gita also insists 
on tlie giving up of actions^ sorirfl-k^jfapii sainnyasya^ hut inwardly 
to the Brahrnan. Brahman jn the Kshara supports wholly the action 
of Praknti, Biabman in the Akshara^ ev^en while supporting, dis- 
sociates itself from the action, preserves its freedoin; Ae Individual 
soul, unified vi,iih the Brahman in the Akshara^ is free and dissodated, 
yet, unified vvith the Brahman in the Kshara, supports but is not 
affected. This it can do best when it sees that both are aspects of the 
one Purushotcama. The Purushotlama, inhabiting all existences as 
the secret Ishwata, controls the Nature and by hk will, now no 
longer distorted and disfigured by the cgOrsensCj tbe Nature works 
Out the actions by the swabhava; the individual soul makes the div¬ 
inised natural being an instrument of the di^'ine Will fiifwirtnma- 
trijiw. He remains even in action trigimdtita^ bm^ond the gunas^ free 
from the gunas, ntsfraigHTjyflj he fulfils entirely at last the early in¬ 
junction of the Gita, wisiraignHyti Wim-w/WMa. He is indeed still the 
enjoyer of the gunas^ as is the Brahman^ though not limited by them, 
witgunami gutudjhoktr va^ unattached, yet aU^supporting, even as is 
that Brahman, a^aksam smruhhn: but the action qf the gunas within 
him is quiie changed; it is lifled abo%'e their egoistic character and 
reactions. For he has unihed his whole being In the Purushotmmaj 
has assumed ihe divine being and the higher divine nature of be- 
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coining, imdbhava, has unified even his mind and natural ccnsdcus- 
nfiss with the Divine, tiiamt$ana -miicaHah. This change is the 
evolution of the nature and the consummatian of the divine biith, 
rahasyam uttamom. When it is accomplished, the sou] is aware of 
it^f as the master of its nature and, gro™ a light of the divine 
Xighc and wiU of the divine W^ill, is able to change its natural tsnrk* 
ings into a divine action. 






NIRVANA AND WORKS IN THE WORLD 

TTtii UTnoN of the soul with the Pimishottama by a Yoga of the 
whole being is die cofnpleie teaching of the Gita and not orJy the 
UJibn with the immutahlo Self as in the namwer doccnne which 
follow's the exclusive way of tnowledge. That is why the Gita snh- 
setjuendy, after it has effected the recDndliacion of knowledge and 
works, is able to det'elop the idea of love and des-orion^ with 

both worts and knowledge, as the highest height of the way to the 
supreme secret. For if the union with the inunutable Self were the 
sole secret tJr the highest secret, that %vmJd not at all be possble; 
for then at a given point our in net basis for love and devodon, no less 
than our inner foundadon of wodts^ W'Ould crumble away and col¬ 
lapse. Union utter and cxdu^i^^ with the imfnutable Self alone 
means the abolition of the whole point of dew' of the mutable beings 
not only in ordinary and inferior action but in its ver)' roots, in all 
that makes its existence possible^ not only in the w^rks of its igno¬ 
rance, but in the works of its knowledge. It would mean die abolition 
of all that diffenmee in conscious poise and aedvicy between the 
human soul and the Divine which makes possible die play of the 
Kshara; for the acdon of the Ksham would become then endndy a 
play of the ignorance without any root or basis of divine reality in it 
On the contrary', union by Yoga with the Pumshottama means the 
knowledge and enjoyment of our oneness with him in our self-ex¬ 
istent being and of a certain dlGFeiiendatiDn in our active being. It i$ 
the persistence of the latter in a play of divine works which arc 
urged by the motive power of divine love and constituted by a per¬ 
fected divine Nature* it is the vision of the EKvine in the vvorld 
harmonised with a realisation of the Divine in the self which makes 
actiou and devotion possible to the liberated man, and not only pos¬ 
sible but inevitable in the perfect mode of his being. 

But the direct way to union liies through the Hno realisation of 
the immiitable Self, and it h the Gitas insistence on this as a £rst 
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ncoGssit)r, after '^^hidi alanc ^^rks and devotion can acquits their 
whole divine meaning, that tnakes it possible for us to tnistake its 
drifL Far if we talcc the passages in which it imisJS rnust rigOTOudy 
upon this necessity and neglect to observe the whole sequence of 
thtmght in which they stands we may easily come to the conclusion 
that it does really teach actionless absorption as the final state of the 
soul and action only as a pfeUminari* means towards stillness m the 
rqotionless Itnmutable^ It is in the dose of the fifth and ihmughout 
the sixth chapter that this insistence is strongest and most compEe- 
hensive. There ^ve get the description of a Yoga which would seem 
at first sight to be incompatible with works and tve get the repeated 
use of the vi=ord Nlit'ana to describe the status to which the Yo^n 
arrives. 

The maxk of this status is the supreme peace of a calm self^ex- 
tlncrionp ^ntim and^ as if to make it quite cl ^a T 

that it is not the Buddhist^s Nirvana in a blissful negation of being, 
but the Vedantic loss of a partial m a perfect being that it intends, 
the Gim uses always the phrase JjrflJztTO'flin'aTia, e?ctincdon in the 
Brahman; and the Brahman here certainly seems to mean the Im^ 
mutable^ to denote primarily at least the inner timeless Self with- 
rlravvn from acri^'e partidpadon even though immanent in the ex¬ 
ternality of Nature. We have to see then what is the drift of the 
Gita bore* and espedally whether this peace is the peace of an abso¬ 
lute inactive cessation, whether the self^tincdon in the Akshaia 
means the absolute excision of all knowledge and conscionsness of 
the Kshara and of all action m the Kshaia^ We are accusLomed in* 
deed to regard Nirvana and any kind of e^dstenoe and action in the 
world as incompatible and we might be inclined to argue that the use 
of the word is by itself sufficient and deddes the question. But if we 
look closely at Buddhism, we shall doubt whether the absolute in- 
compadbilicy really existed even for the Buddhists; and if we look 
doscly at the Cita» we shall see that it does noi form part of this 
supreme Vcdantic leaching. 

fhe Gita after speaking of the perfect equality of the Brahman- 
kngwer who hEis risen into the Brahman'Consciousness, hrekinm^d 
develops in nine verses that follow its idea of 
Brahmayoga and of Nirvana in the Brahman. ' Wlien the son] is no 
longer attached to the touches of outward things^"" it begins, "then 
one finds the happiness that exists in the Self; such □ one enjoys an 
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imperishable happiness, because his self is in Yqga, by Yo^ 

with rhe Brahman;'' The uon-awachment is cssenrid, it in ord^ 

to hm free from the attaclis of desire and wrath and passion, a freedeni 
without which true happiness is not possible. That happiness and that 
eejudity ajoe to be gained endrely by man in the body; he is not to 
suffer any least remnant of the snbjecdcn to the troubled lower na¬ 
ture to remain in the idea that the perfect release will come by a 
pmdng oB of die body; a perfect spidtud freedom is to be tvon here 
upon earth and posseted and enjoyed in the human life, fraik sarwa- 
It then condniies, who has the inner happiness and 
tbe inner ease and repose and the inner lighti that Yogin becomes 
the Brahman and reaches scIf-extincriDii in the Btabman^ hraJtma^ 
niTvaiiam,'' Here, very dearly, Nirvana means the isxtinction of the 
ego in the higher spin tud, umcr Sdf* that which is forever dmeless, 
spaceless, not bound by the chain of cause and effect and the changes 
of the world-mutatioa, se[(-blissfu]« self-illuminid and for ever at 
peace. The Yogin ceases to be the cgp^ the little person limited by the 
mind and the body; he becomes the Brahman; he is unified in con¬ 
sciousness with the immutable divinity of the etemd Self which is 
immanent in his natural being. 

But is this a going in into some deep sleep of samadhi away from 
all world-consciousness, or is it the propoiatoiy movenaenc for a dis¬ 
solution of the natural being and the individual soul into same ab¬ 
solute Self who is utterly and for ever beyond Nature and her WDiksj^ 
laya, Is that withdrawn] necessary before wu can enter into 

Nirvana, or is Nin-ana, as the context seems to suggatp a state which 
can exist siznuhanccusJy with world'eonsdausiie& and evuti in its 
own Way include it? Apparently the latter, for in the succeeding verae 
the Gita goes on to say^ ^*Sages win Nirvana in the Brahman^ they 
in whom the stains of sin arc effact^ and the fcn&t of doubt is cut 
asunder, masters of their selves, who arc occupied in doing good to 
all creatures, sarvorhhuui-hite mtwh.*' That would almost seem to mean 
that to be thus is to be in Nir\rana. But the next verse is quite clear 
and dccisivCp 'Yaiis Cthosu who practise self masEjcry by Yoga and 
austerity) who arc ddivered from desire and wrath and have gained 
sclf-tnastery% for them Nin^ana in the Brahman exists aJi about thmn, 
encompasses them, they already live in it because they have knowh 
edge of the Self " Tlvat is to say, to have knowledge and possession 
uf the self is to exist in Nirvamu This is dearly 3 large extension 
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of the idea of Nirvana, Freedom from all stam of ihe pa^sion^t the 
self-mastery of the equal mind on which that frtaaJom is founcledp 
equality to ail and henefidaJ love for alK final 

d€?striic:don of that doubt and ohscurity of the ignorance which keeps 
us divided from the all-unifying Divine and die knowledgie of the 
One Self within us and in all are evidently the conditions of Nirvana 
which are Laid down In these verses of the Gita^ go to con^ititute it 
and are its spiritual substance. 

Thus Nin'ana is clearly compatible with wodd-consdousness and 
with action in the wodd. For the sages who possess it are conscious 
of and in intimate rebdoa by works with the Divine in the mutable 
umvcfse; they are occupied with the good of all creatumsp sarvoMiuto- 
Jute. Tliey have not lenoiinced the experiences of the Kshara Pur- 
tisha^ they liave di\inised them; for the Ksham^ the Gila tetls uSj i$ 
all ejosttmees^ san^ahhutmi, and the doing universal good to all is 
a divine action in the mutahiB w of Nature, This action in the wodd 
is not inconsistent with luing in Erahmanp it is rather its inevitable 
condition and ouwvard result because the Brahman in ivhom we find 
Nirvana, the spiritual consciousness in which we lose die separative 
ego-consciousnessp is not only within us but wlihin all these exist- 
enceSj exists not only above and apart from aU these universal happen- 
ingSp but pciv^ades them, contains them and is extended in thenL 
Therefore by Nin^ana in the Brahman must be meant a destruction 
or exanctiori of the limited separative consdousnE^ss, fatsifyiug and 
dividing, w^hich is brought into being on the surface of extstence by 
the lower Map of the three gunas, and entry Into Nirvana is a 
passage into this other tnie unifying consdousness which Is the heart 
of existence and its oonrinenr and its whole containing and support¬ 
ing, its whole original and eternal and final truth. Nirv^ana when w’e 
gain it, enter Into it, is not only within us» hut all amundp nbiuto 
because this Is not only the Brahman-consciousness which 
lives secret withiu us, but the Biahmaniconsdousness in which tve 
live. It i$ the Self which we are within, the supreme Self of out 
individual being but also tlie Self which we arc without, the supreme 
Self of the universe, the self of all existences. By living in that self 
we live in all, and no longer in our egoistic being alone; by oneness 
vvlth that self a steadfast oneness with all in the universe be^mes the 
v'ery^ nature of our being and the root status of oiu active conscious- 
ncss and root motiv-e of all our aeciotL 
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But again wu get imniediatelv afterwards two verses which nughE 
seem to lead away from this conclusion. Ha^'ing put outside of liim- 
self all outward touches and concentrated the vision between the eye- 
brows and made equal the prana and the rTpitia Tnoving within Ac 
nostrils^ having tontiolled the senses^ Ae mind and die understand¬ 
ing, Ae sage de\^otcd to liheration, from whom desire and \mih 
and fear have passed away is evet free*" Here we ha%'e a process of 
Yoga Aac brings in an element wAjeh seems quite other Aan Ae 
Yoga of vrorbs and other even Aan Ae pure Yoga of knowledge by 
AsdimJnatiDn and contemplation; it belongs in all its characteristic 
features to Ae system, introduces the psycho*phvsica] askesis of Raja- 
jtsga. There is Ac conquest of all the movements of the mjnd+ 
dftoTttiHirodliti; Acre is Ae control of Ae hreuAjng, Pranavama; 
them is the drawling m of the sense and Ac vision^ All of them ate 
processes which lead to Ae inner trance of Samadhi, the object of 
all of Aem mok^^ and iwokw sIgnJhes In ordinary' parlance Ae re^ 
mindadon not only of Ac separadv'e egCHconsciousnegs^ but of Ac 
whole active consciousnessj a dissolution of our being into Ae high¬ 
est Brahman. Are we to suppose Aat the Gita gii^ this process in 
that sense as Ae last movement of a release by dissoluuon or onjy 
as a special means and a strong aid to overcome tlie ounvaid going 
mind? Is Ais Ae finale, Ae dimox^ the last word? We shall find 
reason to regard it as boA a specbl means^ an aid, and at least one 
gate of final departure, not by dfelution, but by an uplifting to 
Ae supracosmic existence. For even here m passage Ais is net 
Ae last word; Ac last ^vord, the finale, Ae cliimix comes tn a verse 
that follows and is Ae last couplet of Ae chapter. '^\\Aen a man has 
known Me as Ac Enjoy'cr of sacrifice and tapasya C*rf askesis and 
cnergisms}^ Ae mighty lord of all Ae wwlds, the friend of all crea¬ 
tures, he comes by Ae peace.'" The pwer of the Karmayoga conies 
m again; Ae knowledge of Ae active Brahman, the cosmic supcrsoulp 
is insisted on among Ae conditions of the peace of Ninana. 

Wc get back to the great idea of Ae Gita, Ac idea of Ac Pur- 
uAottama,—though that name is nor given till dose upon the endt 
it ]£ always Aat which Krishna means by his “t" and "Me/* the 
Divine who is Acre as Ae one sdf in our timeless immutable being, 
^ho is present too in the world, in all existences, in aJl activities^, the 
master of the silence and the peace, the master of Ae powtr and the 
action, who Is here mcamatc as Ac Avine chariotcet of Ac stu- 
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pcadmis ccmflict* the Transmidemi^ ihe Self, the All, the master of 
every uidiiidual being. He is the enjoyer of all sacriBce and of all 
tapasj'a, therefoiie shall the seeker of liberation do works as a sattiEce 
and 3S a tapasya; he is the lord of all the svorlds, manifested in 
tuie and in these beings, therefore shall the liberated man still do 
works for the right government and leading on of the peoples in these 
worlds, lokasatflgr^ha; he is the friend of all exiscenoes, therefore 
is the sage who has found Nirvana within him and aJJ around, still 
and always occupied with the good of all creaturcst—even as the 
Nm'wa of IVlahayana Buddhism took for its highest sign the works 
of a universal compassion. Therefore too, et^cn when he has found 
oneness with the Divine in his tiiTiel^ and immutable self, is he still 
capable, since he embraces the relations also of the play of Nature, 
of divine love for man and of love for the Divine, of bbaLii. 

That this is the drift of the meaning, becomes clearer when we 
have fathomed the sense of the sixth chapter which is a large com' 
ment on and a full development of the idea of these cluing verses of 
the fifth,—that shows the importance which the Gita attaches to them. 
We shaH therefore run as briefiy as possible through the substance of 
this sixth thaptefi Fizst the Teacher emphaslscs-^and this is very sig^ 
nificant—his often repeated asseveration about the real essence of 
Sannyasa, thai it is an inward, not an oulw'ard renunciation^ 
ever doK the work to be done without resort to its fruits, He is the 
Sannyasici and the Yo^n, not the man who lights not the sacrificiat 
fire and does not die v%t)rks. What they have called renunciadou 
(Sannyasa), know to be in truth Yc^; for none becomes a Yog^n 
who has not renounced the desire^will in the mind^" Works are to 
be done, hut tvith what purpose and in what order? They are first 
to be done while ascending the hill of Y^oga^ for tlien works arc the 
cause, The cause of whal? The cause of self-perfectioUp of 

liberation, of rutiTina in the Brahman; for by doing works with a 
steady practice of the inner renundation this perfection, this liber- 
atiorip this conquest of the desixe-mjud and the Yoga'ScIf and the 
lower nature are easily accomplished- 
But when one has got to the top? Then works are no longer the 
cause; the cum of self-mastexy and self-possession gained by works 
becomes the cause. Ag^, the cause of what? Of fixity in the SelE 
in the Brahmon-consdousnesa and of the perfect equality in which 
the divine works of the liberated man are done» *^Fbr when one does 
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not get attnehed lo the objects of ^nse or to works and has ronounced 
all will of desire in the mind^ then i$ he said tp have ascended to the 
top of Yoga-" That, as we know already, is the spirit in which the 
UbeTatod man does works; he does them withoui desire and attadb- 
men^ without the egoistic personal will ajid the mental seeking 
which is the parent of desire. He has conquered his lower self^ 
reached the perfect calm in which Lis highest self is manifest to him, 
that highest self always concentrated in its Qwn beings samahitti, in 
Samadlii, not only in the trance of the insvard^ravm consciousness, 
but always^ in the waking $tate of mind as wellj in exposure to 
the causes of dE^sire and of the disturbance of calm, to grief and pleas- 
ure, heat and cold, honour and dLsgraect all the dualities^ sicosw 
tnika mdnapaTiiamryoh^ Tills higher self is the 
Akshara, ku^thOf which stands above the changes and the per^ 
tuibations of the natural being; and the Yogin is said to be in Yoga 
with it when be also is like it, kxrtastha, when be is superior to ni l 
appearances and mutarions, when he is satisfied with self-knowl¬ 
edge, when he is equal-miraded to all things and happenings and 
persons. 

But this Yoga is after all no easy thing to acquire, as Arjuna in¬ 
deed shortly afterwards suggsts, for the restless mind is always liable 
to he pulled down from these heights by the attacks of outward things 
and to fall hack into the strong control of grief and passion and In¬ 
equality. Therefore, it w^ould seem^ the Gim proceeds to give us in ad¬ 
dition to its general method of knowledge and ™rks a special process 
of Rajayogic meditation also, a powerful method of practice^ ahhydsat, 
a stioag way to the complete control of the mind and all its workingSw 
In this process the Yogin is directed to ptaeiise continually umon 
with the Self so that that may become his noimal tonsdousness. He is 
to sit apart and alancp with all desire and idea of possession banishod 
from his mind, self-controlled in his whole being and consciousness 
^He should set in a pure spot his firm scat, neither too high, nor yet 
too Joiv, covered with a cloth, uiih a deer-skin^ with saeri^ grass, 
and there sealed with a concentrated mind and svith the workings of 
tlie mental consciousness and the senses under concml he should 
practise Yoga for self-purificarion, dinia-vihidSmy^" The posture he 
takes must be the motianless enict posture proper to the practice of 
Rajayoga; the vision should be drawm in and fixed between the eye- 
bmws, "not regarding the regions. " The mind i$ to he kept calm and 
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fr« from fear and the voiv of Biahmacharya absented; the whole 
coDtroUed mentality must he dev-oted and turned to the Divine so 
that the lower action of the consdousneas shall be merged in the 
higher peace. For the object to be attained is the stiJJ peace of Niivana. 
Thus always putting hjmself in Yoga by rcintiol of his mind the 
Yogin attains to the supreme peace of Nirv^ana which has its founda^ 
tion in Me, i^tim rrir[rdfi^^a7rtairt mats£niistham." 

This peace of Nirv^arxa is reached when all the mental consciousness 
is perfectly contmlled and liberated from desire and reinaiTis siiU in 
the Self, wheiij modonlt^ like the light of a lamp in a windless 
place, it ceases from its resdess aetton, shut in from Jis gutivaid mO' 
don, and by the silence and stillness of the mind the Self is seen 
within, not disfigured as in the mind, but m the Self* seen, not as it 
is mistmndated falsely or partially by the mind and represented to us 
through the ego, but self-pcrceived by the Self^ sv&prakasa. Then 
the soul is satisfied and knows its own true and exce^ng bliss, not 
that untrancjuil happiness w-hich is the portion of the mind and the 
senses but an inner and serene felicity ip which it is safe fmm the 
mind s penurbatioiis and can no longer fall away fmm the spiritual 
truth of its being. Not e\^en the fieriest assault of metal grief can 
disturb it; for mental grief comes to us from outside, is a reaction lo 
external touches, and this is the inner^ the self-existent happiness of 
those who no longer accept the slavery of the unstable mental re- 
actions to external touches. It is the putting away of the contact tvitb 
pain, rhe divorce of the nund''s marriagp with grief, dithkJi^siTfnyoga- 
viyog^m. The firm winning of this inabenaUc spirinial bliss is Yoga, 
it is the divine union; it is the greatest of all gains and rhe treasure 
beside which all others lose their %^alue. Therefore is this Yoga to be 
resolutely practised without }ieldtng to any disconrageraent by diffi¬ 
culty or failure until the releasOp undl the bli^ of Nirvana is secured 
as an eternal posression^ 

The main stress here has fallen on the stilling of the emotive mind^ 
the mind of desire and the senses which are the recipienfs of outwaid 
touches and reply to them w^di our customary emononaJ reactions; 
but even the mental thought hns to be stilled in the silence of the sdf- 
existent being. First, all the desires boTTi of the desire^will have to be 
wholly abandoned without any excq?tion or residue and the senses 
have to be held in by the mind so that they shall not tun out to all 
sides after their usual disorderly and restle^ habit; but next the mind 
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Itself has to be seized by tbe buddlii and drawn mwaid. One should 
slowly cease from menia] ^cdon by a buddhi held in the grasp of 
fijoty and having fixed the mind in the higher self one should not 
dbink of anything at aU. Whenever the restless and unquiet mind 
goes forth, it should he controIk*d and bmught into subjection in the 
Self* When the mind is thoroughly quieted, then there comes upon 
the Yogja, the highest, stainless, pasionlcss bliss of the soul that has 
become the Brahman. "TTiiis freed from slain of passion and putting 
hJmself consmntly into Yoga, the Yogin easily and happily enjoys the 
touch of the Brahman whicJi is an exceeding bliss.” 

And yet the rcsuli is not, while one yet Ii%'es, a Nirvana which puts 
away every possibility of acdon in the world, every relation ivith be¬ 
ings in the wodd. It would seem at first that it ought to bo sa When 
all the desires and passions have ceased, when the mind is no longer 
permitted to throw itself out in thought, when tlie practice of this 
silent and solitary Yo^ has become the rule, what farther action or 
mlation with the world of outward touches and mu table appearances 
is any longer possihle? No doubt, the Yogin for a time still tetaiuns in 
the body, but the cave+ the forest, the mountain^top seem now the 
fittest, the only possible scene of his continued living and constant 
bance of Samadhj his sole joy and occupation. But* first, while this 
solitary' Yoga is being pursued, the renunciation of all other action is 
not rccominjdnded by the Gita, This Yoga^ it says^ is not for the tnan 
who gives up sleep and food and play and action, even as it is not for 
those who indulge too much in tliesc things of the life and the body; 
but the sleep and w^aking, the food, the play, the putting forth of effort 
in works should all be y nJba. Tltis 15 generally interpreted as mean¬ 
ing that all should be moderate, regulated, dane in fit measure^ and 
that may indeed be the significance. But at any rate when the Yogpi 
IS attained, all this has to be ytikta in another sense, tlic ordinary sense 
of the word ever)''wherG else in the Gita. In all states* in waking and 
in sleeping, in food and play and acdon, the Yog^n will then be in 
Yoga with the Divine, and all will be done by him in the conscious¬ 
ness of the Divine as the sdf and as the All and as that which sup¬ 
ports and contains his own life and his action* Desire and ego and 
personal will and the ihought of the mind are the motives of action 
only in the lower naiuit% when the ego is lost and the Yogin becomes 
Brahman, when he Lives in and is, even, a transcendent and univTrsai 
consciousnessT action comes spontaneously out of tliat, luminous 
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knowledge higjiei than the mcnifi] thought comes oiir o£ that, a 
pdw^err other and mightier than tlie personal tvill comes oot of that to 
do for him his works and bring Its Fruits: permna] atbon has cea sed , 
all has been taken up imo the Brahman and assumed by die Divine, 
THoyi samnyasya kannmL 

For when the Gita dc:scnbes the nature of this self-realisation and 
the result of the Yogi^ which comes hy Ninmna of tlic separative 
egp'mind and its mntjvcs of thought and feeling and action into the 
Bmhman-CDnsdousness, it includes the cosmic sense, though liftisd 
into a new kind of vision. "The man whose self is in Yoga, sees the 
seif in all beings and aU bein^ in the self, he secs aU with an equal 
vision/' Ml that he sees is to him the Sdf^ aU is his selfp all is the 
DivSne. But is there no danger, if he dwells at oil m the mutabllit)' 
of the Kshara, of his losing all the results of this dilEcuk Yoga, losing 
die Self and falling back into the mind, of the Divine losing him 
and the world getting him, of his losing the Divine and getting back 
in its place the ego and the lower nature? No* says the Gita; '"He 
w^ho sees Me cv&cy^ht^ and sees all in Me, m hini 1 do not get lost, 
nor does he get lost to me," For this peacs pf Nirvana, though it h 
gained through the Alshara, h founds upon the being of the Pur- 
ushntiamn^ rrrat-saiiislh^^ and that is extended, the Divine^ the 
Brahman is extended too in the world of beings and, though tran^ 
scendent of it, not iroprisDned in its own tonscendcace* One has to 
see all things as He and live and act wholly in that vistoni that is the 
perfect fruit of the Yoga, 

But why act? k it not safer to sit in one's solitude looking out upon 
the world, if you will, seeing it in Brahman, in the Divine, but not 
taking part in it, not moving in it, not living in it, not acting in it, 
h^hig mther ordinarily in the inner Samadhi? Should not that be die 
law, the rule^ the dliaTma of this highest spiritual condition? No, again; 
for the libera led Vogin there is no otlier law, mle, dhamia than 
simply this, to live in the Divine and lov^c the Divine and be one ivith 
all heings; liis Freedom is an absolute and not a contingent freedom, 
self-existent and not dependent any longer on any rule of conduct, law 
of life or linmtation of anv kind. He has no longer any need of a 
process of Yoga^ because he is now prpetuaiJy in Yoga. “Ttie Yogin 
who has taken hh stand upon oneness and loves Me in all beiiigs^ 
howe^T^r and in all ways he lives and acts, lii^'es and acts In Me/' The 
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Jcwe of the world spirituaii^ed^ changed ftom a sen^ experience to a 
soul^xperience^ is founded on the love of God and in tl^t love there 
IS no peril and no sboitcdnimg. Fear and disgust of the v?orld may 
often be necessary for the lecoil from tl^ lower nature^ for it is reaUy 
the fear and disgust of our own ego which reflects itsdf in the world. 
But to see God m the vTOild is to fear iKnhuig, it is to embrace all la 
the being of God; m see all as the Divine is to hate and loathe 
nothing, but love God in the world and die world in God. 

Buc at least the things of the lower nature will be shunned and 
feared, the things which the Yogtn has taken so much trouhlc to 
surmount? Not this liithet; all is embraced in the equality' of tlie seK- 
vision. "He, O Aijuna, who secs ivith cqujiiity ev'erything in the 
image of the Self, whether it be grief or it be happiness^ him I hold to 
be tlic supreme Yogin." And by this it is not meant at all tliat he 
himself shall fall from the grieSess spiritual bliss and feel again 
worldly unhappiness, even in the sorrow of others* but seeing in 
others the play of die dualities which he himself has left and sur- 
mpur^ted, he shall still see all as himself, his self in all, God in all and, 
not disturbed or bewildered by the appearances of these things, moved 
Only by then: to help and heal, to occupy himself ivith die good of 
all beings, (n lead men to the spiritual bliss^ to work for the progress 
of the world Godwanis, he shall live the divine life, so long as days 
upon earth are his portion. The God-lover who can do this, can thus 
embrace all things in God, can look calmly on the lower nature and 
the works of the Maya of the three gunas and act in them and upon 
them without perturbarion or fall or disturbance from the height and 
power of the spiritual oneness, free in the bigisness of the God- 
vision, sweet and great and lumjndus in the strength of the God- 
nature, may well be declared to be the supreme Yogin^ He indeed has 
conquered the creation, ;f 

The Gita brings in here as alIvan's bhakti as the climax of the Yoga, 
san/abkutaftbitcruj yo ft^m hhajmi eknfvain that may almost 

be said to sum up the whole final of the Gita's teaching—who¬ 
ever lovss God in all and his soul Is founded upon the divine oneness, 
however he lives and acts, lives and acts in Cod. And to emphasise 
it still more, after an interv^enlion of Arjuna and a reply to hJs doubt 
as to how so difiicult a Yoga can be at all possible for the restless mind 
of man, the dirine Teacher returns lo this idea and makes it his 
culminating utterance^ 'The Yogin isgteaier than die doers of askeris, 
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greater than tic men of kao^tedger greater ftan the men of works; 
become then the Yogin, O Aijuna," the Yogid^ one who seels for and 
attainsi^ by works and knowledge and aslesis or by whatever other 
means, not even spiritnal Inow^ledge or power or anything else for 
thdr own sake, hot the union with God alone; for in that all else 
h contained and in that lifted beyond itself to a dlvinest slg^cancep 
But even among Yogins tlie greatest is die Bhakm, "Of all Yogins he 
who with all his inner sdf given up to Me, for Me has love and 
faith, ttaddliavan hhajate^ hirn I bold to be the most united with Me 
in Yoga^ It js tlus that is die closing word of these hist six chapters 
and contains in itself the seed of the lest^ of that which sdll leinains 
unspoken and is nowhere endrely spoken; for it is always and remains 
something of a mystery and a secret, mimsyam^ die highest spiritual 
mystery and the chvine secret. 


xnv 


THE GIST OF THE KARMAYOGA 

TThe first sht chapters of the Gita form a sort of preliminary block 
of the teaching; all the rest^ all the other twelve chapters are the 
vvcrking out of certain unfinisbed Egures in this block which liere 
are seen only as hints behind the largMke execution of die main 
mobVes> yet are in themselva of capital imprtance and are therefore 
reserved for a yet larger treatment on the oAer fwo face of the work. 
If the Gita were not a great WTitten Scripture which must be carried 
to its end, if it w-ere actually a discourse by a U^^ng readier to a 
disdple which could be resumed in good time, when the disdple was 
ready for Farther truth, one couJd conceive of his stopping here at 
the end of the sixth chapter and saying ‘Work this out firstp there 
is plenty for you to do lo realise It and you have the largest possible 
basis; as difficulties arisep they will solve themselves or I will solve 
them for y'ou. But at present ]iv^ out what I have told you; work in 
this spirit,” TruCp them are many things here which cannot be prop^ 
erly iindersTOod except in the light thrown on them by what is to come 
after. In order to dear up immediate difficulties and obviate possible 
misunderstandingSp I have had mj'self to anticipate a good dealx to 
bring in repeatedly^ for example, the idea of the Purushottama^ for 
without that it would have been impos$lhle to dear up certain ob¬ 
scurities about the Self and action and the Lord of acdoo, which 
the Gita deliberately accepts so that it may not disturb the Brmness 
of the first steps by leadiing out ptcmatuiely to thin^ too great as 
yet for the mind of the human disciple. 

Ar]unaj himself^ if the Teacher wrere to break off his discouirse here^ 
might wcU object; 'Tou liave spoken mudi of the destruction of 
desire and attachmentp of ecjuality* of the conqu^t of the senses and 
the stilling of the mind, of passionless and impersonal action, of the 
sacrifice of works^ of the inner as preferable to the outer renundarion, 
and these things I understand intellectually^ hoivever difficult they 
may appear to me In practicen But you have also spoken of rising 
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above the gonas, while yet one nmairiE in acdorip and you h4Vie not 
told me haw the gimai work, and i know that^ it will be 

difEcult for me to detect and rise above thein. Besides, you have 
spoken of bhakd as the greatest clement in Yoga, y-ct you have talked 
much of works and knowdcdgCp but veiy little or nothing of bhakdh 
And to whom is bbakd, this greatest diin^ to be offered? Not to the 
stiU impersonal Self, certainly, but to you^ the Lonl Tell me, then, 
what you arc^ who, as bhakd h greater even than this self-knowledge, 
aie greaier than the immutable Self^ which is yet it&df greator than 
mutable Nature and the world of action^ even as knowledge is greasier 
than works- What is the relation beiw^n these three thin^? between 
works and knowledge and divine love? beuveen the soul in Nature 
and the immutable Self and tliat which Is. at once the changeless Self 
of all and the Master of knowledge and lave and wiarks, the supreme 
Divinity who is here vdtk nre in lliis great battle and massacre, my 
dhariotccT in the chariot of this fierce and terrible actian?’^ It is to an¬ 
swer these questions that the rest of the Gita is written, and in a com¬ 
plete inteilectual solution they have indeed to be taken up without 
delay and resolved. But in actual one has to advance from 

stags to stage, leaving many things^ indeed the greatest things to arise 
sul^quentiy and solve themselves fully by the light of the advance 4ve 
have made in spidmal eicpencnce. The Gita follow-s to a certain ex¬ 
tent this curve of experience and puts first a sort of large preliminary 
basis of works and biowlcdge which contains an clirincnt leading up 
to bhakti and to a greater knowledge, but not yet fully arriving. The 
six chapters present us with that basis. 

We may then pause to consider how far they have carried the solu¬ 
tion of the original problem with which the Gita started. The 
problem in itself, it may be useful again to remarkr need not nccesr 
sarily have led up to the whole question of the nature of exLsticiice 
and of the roplaccjnrnt of the normal by the spiritual life. It may 
have been dealt ^vith on a pragmatjea] or an ethical basis or from an 
intellectual or an ideal standpoint or by a consideration of all of ih^ 
together; that in fact would have been our modeen method of solv¬ 
ing the difficulty. By itself it raises in the fiist instance just this 
question, whether Arjuna should be governed by the ethical sense of 
personal sin in daughter or by tlie consideration equally ethical of 
his public and social duty, the defence of the Right, the opposition 
demanded by conscience from all nofalo natures to the armed forces 
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of injustice and oppression? That question has been raised in our own 
dine and the pfesent hour, and it can be solved, as we solvie it now* by 
one or other of very various solutions, but ail from the standpoint of 
our normal life and our normal human mind. It may he ans^s'ered as a 
question between the personal conscience and our duty to the society 
and the StatOt between an ideal and a practical mocaUty* benveen 
"soul-force" and the recognidon of the iroubt^omje fact that life is not 
yet at least all soul and that to take up arms for the right in a physical 
struggle is sornetimes inevi table. All these soludons am, however, intel¬ 
lectual, cemperamentab emotional; they depend upon the individual 
standpoint and are at the best our own proper uray of mEering the dif- 
Bculty offered to proper because suitable in <mr nature and the 
stage of our ethical and intelkctual evoludon^ the best we can, ivith 
the light we have, see and do; it leads ta no hnal solution. And this is 
so because it pncceeds from the normal mind whith is alw^ays a tan^e 
of v'arious tendcndcs of out being and tan only arrive at a choice or 
an acoommodarion between them, between oin leascn, our ethical 
being, Qur dynamit needs, our lift^instincts, onr emodopal being and 
those rarer rDOVtinents whieh we may perhaps call soul-instinct or 
psychical preferences- The Glia recognises that from this standpoint 
there can he no absolute:, orJy an immediate practical solution and, 
after offering to Atjuna from the highest ideals of his age just such a 
practical solution, which he is in no mood to accept and indeed is 
evidently not intended to accept, it proceeds to quite a different smnd- 
point and to quite another answer. 

The Gita's soludoa Is to rise above mir natural being and normal 
mind, above our mtelleetual and ethical perptexiEies iritD another 
consdousness vrith another law of being and iherefore another 
standpoint for our action; where personal dcsim and personal fimo- 
tioiis no longer gP^'Cni it; where the dualities fall away'; where tho 
action is no longer our own and where therefore the sense of personal 
virtue and personal sin is exceeded; where the univer^, the imper 
sona], the divine spirit \si3rks out through us its purpose In the world; 
where we are ourselves by a new and divine birtb changed into be- 
ing of that Being, consciousness of that Consciousness, power of that 
Power, bliss of that Bibs, and, living no longer in our lower nature, 
have no wi>rk$ to do of our own, no personal aim to pursue of our 
own, but if we do works at alb—and that is the one real pmblcm 
and difficulty left,—do only the divine weeks, those of which our oui- 
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Wiatd natofi^ h only a passive instrLLment and no loagcit tbe cause, no 
lon^r provides the motiv'C; for the motive'pQwer is above tis in the 
ttill of the Master of our works. And this is presented to us as the 
true solution, because it goes back to the real truth of our being and 
to live acoordlng to the real truth of our being is e^-idendy the highest 
solution and the sole endnely tme solution of the ppoblerns of our 
Mstence. Our mennd and viial personality is 3 truth of our natural 
e^stence, but a tmth of the ignorance^ and all that aLtache$ itself to 
it is also truth of that oideTp practically valid for the works of the 
ignorance^ but no longer valid when we get bock to the real trudi of 
our being. But how can we actually he sure that this is the truth? We 
cannot so long as we remain satisfi^ with our oidinary^ mental ejcpeti' 
ence; for out normal mental experience is tvhoUy that of this lower 
nature full of the ignorance. \Ve can only know this greater tmth 
by living it, that is to say, by passing beyond the mental into the 
spiritual experience, by Yogap For the living out of spiritual experience 
until we cease to be mind and become spirit* itnril^ liberated from the 
imperfections of our present nature* we are able to live endroly in am 
true mid dinne being is what in the end we megn by Yo^. 

This upward transference of out centre of being and the conse^ 
^uenc tiansformarion of otir whole emstence and consciousness, with 
a resultant change in the whole spirit and motive of out action, the 
action often remaining precisely the same in all its outsvard appear^ 
antes, makes die gist of rhe Gixn!^ Kaimayoga. Change your 
be reborn inlo the spirit and by that new birth proceed with the 
action to which the Spirit within has appointed you* may be said to- 
be the heart of its message. Or agun, put othmvise* with a deeper and 
more spiritual import,—make the work you have to do here your 
means of inner spiritual rebirth* the divine birth* and, having hei^me 
divine, do still divine works as an instniment of the Divine for the 
leading of the peoples. Therefore there are here two things which 
have to be dearly laid down and clearly grasped* die way to the 
change, to this upward tiansfeicnce, this new divine hjnh* and the 
nature of the w-ork or rather the spirit in w'hich it has to be done* 
since the outward form of it need not at all change, although really 
its scope and aim become tjuite diHerent, But thise two things are 
practically the same, for the elucidation of one ducidatirs the other. 
The spirit of our action aiises from the nature of our being and the 
inner foundaticin it has taken, but also this nature is jtsdf affected by 
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the trend and spiritual effect of our action; a very great change in the 
spirit of OUT ivorks changes the nature of our being and alters the 
foundation it has taken^ it shifts the centre of conscious Force Fmm 
which we act. If life and action w'cre entjrelv lUusorv, as some woijld 
have it^ if the Spirit had nothing to do with works or hfe, this would 
not be so; but the soul in us develops itself by life and worts and, 
not indeed so much the aedon ft^if^ but the w^ay of our soul''s inner 
force of working deicrmincs Ic& relations to the Spirit. This is, indeed, 
the justiheadon of Karmayoga as a pmcrical means of tlic higher self- 
icalisadon. 

We start from this foundation that the present inner life of man, 
almost entirely dependent as it is. upon his vital and physical naturCp 
only lifted bej'ond it by a hmitcd play of mental energy, is not the 
whole of his possible existence, not cvtsu the whole of his present tea! 
existence* There Is within him a hidden Self, of which his present 
nature is either only an outer appearance or is a partial dynamic 
rc^Jt. The Gita seems throughout to admit its dynamic reality' and 
not to adopt die se\'crer view of the extreme Vedantists that ii is only 
an appearance, a view which srikes at the very roots of all ivorks and 
acrion^ Its way of formulating this element of its philosophical 
thought,—it might he done in a different ivay^—is to admit the 
Sankhya distinction betvi'ccn the Soul and Nature, the power that 
knows, supports and informs and the power that works, acts^ provides 
all the variations of instrument medium and process. Only it takes the 
free and immutahle Soul of the Sankhy^f calls it in Vcdantic lan¬ 
guage the one immutable omnipresent Self or Brahman, and dis¬ 
tinguishes it fmm this Other soul involved in Nature, w'hich is out 
mutable and dymamic beings the multiple soul of things, die basis 
of variation and peiscinality. But in what then consists this action of 
Nature? 

It consists in a power of process^ Prakriii, wliich is the interplay of 
three fundamental modes of its workings three qualities, gunas. And 
what is the medium^ It is ihe complex system of existence created by 
a graded ci^'Dlution of tlic instruments of Prakriu, vvhich^ as they are 
reflected here in the soul's experience of her workings^ we may call 
successively the reason and the ego^ the mind^ the senses and the 
elements of malem! energy which are the basis of its forms- These 
are all m^hanical, a complex engine of Nature, yantrai' and from our 
modern point of vietv wo may say that they are all involved in mate- 
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rial energy and manifest tbcmseli'is in it os ihtt soul in Natute be- 
cnniEis aware of itself by an upward evoludon of each instmmenCt but 
in the invcfse order to that which ^vc have stated, niaitet first, then 
sensation, then mind, next reason, last spiritual consdonsoe^ Rea¬ 
son, which is at first only prectccupicd with the workings of Nature, 
may then detect their ultimate characicr, may see them only as a 
play of the three gunas in which the soul is entangled, may djstin* 
guish between the soul and these workings; then the soul gets a 
chance of disentangling itself and of going back to its original ftee- 
dom and immutable edstence. In Vedantsc language, it sees the spirit^ 
the bcin^ it ceases to identify itself with the instrmnents and 
ings of Nature, with its becoming; it Idenrifles itself ivith its true 
Seif and being and recovers its immutable spiritual 5 filf-exi$Knce* 
It 15 then from dris spiritual self^existeiiec, according to the Gita, that 
ft can freely and as the master of its being, the IshworOt support the 
action of its becoming. 

Looking only at the psychological facts on which these philosoph¬ 
ical distinctions are founded,—phLIosaphy is only a way of forniulatirig 
to ourselves intellectually in thdr essential significaiKX the psycho¬ 
logical and physical facts of existence and their relation to any ulth 
mate reality that may exist,—we may say that there are two liv'cs we 
can lead, the life of the soul engrossed in the workings of its active 
nature, identihed with its psychological and phyritnl instfumeats^ 
limited by them, bound by its personality, sub)GCt to Nature, and the 
life of ibe Spirit, superior to these thin^ krge, impersonab univccsalp 
free, unlimited, transcendent, supporting Avith an infinite equaUty its 
natural being and action, but exceeding them by its freedom and iri^ 
finity. We may lii.'e in what is ikjw out namral being or we may Uve 
in our greater and spiritual beings This is the first great dLsdnetion 
on Avhich the Karmayoga of the Gita is founded. 

The whole question and the Avhole method lie then in the libera¬ 
tion of the soul from the limitadons of our present natural bdng. In 
Dur natuml life the first dominatiag fact is our subjection to the forms 
of material Nature, the outAvoid touches of things. These preseui 
themselves to tmi life through the senses, and the life through the 
KHses immediaiely reiums upon these objects to seiie upon them and 
deal with theni, desires, attaches itself, seeks for results. The mind 
in aU Its inner sensations^ reactions^ emoritms^ habitual wnys of pet- 
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Cdvingf tbinldng and feding obep this actioii of iLc $cn^ the 
leason too carried away by the mmd g^ves itself up to this life of the 
senses^ this life in which the inner being is subject to the externality 
of things and cannot for a moment really get above it or outside the 
circle of its action upon m and its psychological lesndts and leactioiis 
within us. It cannot get beyond them because there is the prindplc 
of ego by which the reason differentiates the sura of the action of 
Nature upon our mindp ivill^ sense^ body trora her action in other 
minds^ wills, nervous organisms, bodies; and life to ns means only 
the way she affects our ego and the way our egp replies to her touches. 
We know nothing ebe> we seem to be nothing else; the soul itself 
seems then only a sepaioic mass of mind, mWy emotional and nerv¬ 
ous reception and reaction. Wc may enlarge our egti* identify oui^ 
selves with the farailyp cLinj class, country, nation^ humanity even, but 
still ihe ego remains in all these disguises the root of our actions, oidy 
it finds a larger satisbetioa of its separate being by these wider deal¬ 
ings with external things- 

What acts in us is sdl the mU of the natural being seizing upon 
the touches of the external world uo satisfy the different phases of its 
personality# aJid the will in this seizing Ls always a %vill of desire and 
passion and attachment to Our works and their results* the will of 
Nature in US; our personal willp we say, but our ego personality is a 
creation of Nature, it is not and cannot be our free self* our indc^ 
pendent being- The whole is the action of the modes of Nature, It 
may be a tamatic action, and then we have an Lncrt peisonality sub¬ 
ject eq and satisfied with the mechanical round of things* incapable 
of any strong effort at a fiwr action and mastery* Or it may be the 
rajasic action, and then we have the restless aoiv-e peTSonality which 
throws itself upon Nature and tries to make her sene its needs and 
desires, hut does not see that its appimt masicfy is a servitude, since 
its needs and desires arc those of Nature, and while we are subject 
to therUp there <^n be for us no freedorm Or it may be a saltwic actioup 
and then we have the enlightened personality which tries m live by 
reason or to realise some preferred ideal of good* truth or beau^'; but 
this reason is still subject m the appearances of Nature and these 
ideals are only changing phases of our personalily in which we find 
in the end no sure nile or permanent satisfaction. Wc are still carried 
on a wheel of mutation, obeying in our dfchngs ihiuugh the eg? 
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some power wftKin us and widiin aU tliis^ but noi ourselves that 
Power or in union and cDnununJou with it Sdll there is no fteedoiu,^ 
no real mastery. 

Yet Ertedotn is possible- For that we have to get first away into our- 
sdves fcjni the aedon of the external world upon our senses; that is 
to say^ ive have to live inwardly and be able to bold hack the natural 
Tunning of the senses after thcLr external objects^ A mastery of the 
senses^ an ability to do widiour all that tbey hanker afteir is the first 
condition of the true soul life; only so can we bc^n (a Feel that thecc 
is a soul within ua whicb is oibcr than the mutadotis of mind in its 
reception of the touches of ounvaid things^ a soul which in its depths 
goes back to something seU-exbtient, iruinutable, tranquil, self-pos¬ 
sessed, grandiose, serene and august, master of Itself and unaffected 
by the eager runnings of our external nature. But this cannot be done 
$0 loDg as Tive are subject to desire. For it Is desite, the principle of all 
our superficial life, which satires itself with the life of the senses and 
finds Its whole account in the play of the passions. We must get rid 
then of desire and, that propensity of our rmturaj being dcstm^Td, the 
passions which are its emodonai results will fall Into quietude; for 
the joy and grief of possession and of Ioss> success and failure, pleas¬ 
ant and unpleasant touchest which entertain them^ \vil] pass out of our 
sotils, A calm equality will then be gmned. And since we have still 
to live and act in die world and our nature in sserks is to seek For die 
fruits of our worfcs^ we must change that nature and do works without 
attachment to their fruits^ othenvise desire and all its results remain. 
But how can tve change this nature of the doer of works in us? By 
dissociating works from ego and personality, by seeing through the 
reason that all this is only the play of the gunas of Nature^ and by 
dissociating our soul from the play, by making it first of all the ob- 
server of ihe workings of Nature and leading those works to die 
Power that is teaUy behind them, die something in Nature which is 
greater than ourselves, not our personality^ but the Master of die 
universe. But the mind will not permit all this; its nature is to run out 
after the senses and Cany the reason and will with it. Then wu must 
leam to $cii] the mind. We must attain that absolute peace and still¬ 
ness in which we become a ware of the calm^ motionless, blissf ul Self 
within us which is eternally untroubled and unaffected by the touches 
of diings^ is sulfident to itsdl and finds there done its eternal 
satisfactionn 
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This Self H our sdf-existent being. It is not limiTod by om personal 
existence. It is the same in all e?dstences> pm^asive, equal to all things, 
supporting the whole universal acdon with its infinity* hut unlimitfid 
by all that is fijiitfip unmodified by the changing of Nature and per^ 
sonaljty. WTicn this Self is revealed ^viihin us^ when we feel its peace 
and stillness, we can grow into thatj wie can transfer the poise of our 
soul from its lower emer^nce in Nature and draw' it hack into the 
Self* We can do this by the force of the things we have attained^ 
calm* equalitjv passionless iropetsonality. For as we grow in these 
things, carry them to their fullness, subject alt our nature to them^ 
we are growing into this calnit equal, paKionless* impcisonal, alh 
pervading Self. Our senses fall into that stillness and receive the 
touches of the world on us ^vith a supreme tranqmllit); our mind 
falls into sdUness and becomes the calm universal witness; our ego 
dissolves itself into this impeisonal existence* All things w-e see in 
this self which we hav-e become in ourself; and we see this self in all; 
we become one being with aU bein^ in the spiritual basis of their 
existence. By doing worts in this selfless tranquillity and impersoD- 
ditv, our works cease to be ours, cease to bind or fiouhle tis with their 
reactions. Nature and her gunas ^veave the web of ber works, but 
without affecting our griefiess sclf^^risient tranquillity. All is given 
up into that One equal and universal Brahman* 

But here there are two difBcultics. First, there seems to be an 
antincuny between thi*; tranquil and imuiuiable Self and the action of 
Natuie* How- then does the acdon at all exist or how c3.11 it condnue 
once we have entered into the immutable Self-existence? Whesfe in 
that is the will to works which would make the action of our nature 
possible? If w'e say with dte Sanfchya that the will is In Nature and 
not in the Self* still there must be a motive in Nature and the power 
m her to draw the soul into its workings by interestr egp and attach¬ 
ment. and when these things cease to reflect themselves in the soul 
consciousness, her power ceases and the motive of work ceases with 
it* But the Gita does not accept this view; which seems indeed to 
necessitate the existence of many punishsis and not one universal 
Purusha, otherwise the separate experience of th e soul and its separate 
liberation while mi!lions of others are sdll involved, vwuld not be 
intelligible. Nature is not a separate principle, but the power of the 
Supreme going forth in cosmic creatiori. But if the Supreme is only 
this immutable Self and the individual is only something that has 
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forth from him in the Power, then the moment it retums and 
takes its poise m the seif, everything must cease except the supreme 
unity and the supreme calm. Seccmdly, even if in some mysteiTOiiS. 
way action still continues, yet since the Self is equal to all things 
it cannot matier whether works are done ot, if they arc done, it can¬ 
not matter what wnrk is done. Why then this insistence on the imst 
violent and disastrous form oF acdon, this chariot, this battle, this 
warrior, this divine charioteer? 

The Gita ans^i’ers by presenting the Supreme as something gteatei 
even than the immutable Sell, mote compiehensiv'C, one who is at 
once this Self and the master of wtsrks m Nature^ But he directs the 
works of Nature with die eternal calm, the equalitj^ the superiority 
to w’Orks and personality which belong lo the immutable. This, 
may say, is the poise of Being from which he directs works, and by 
growring into this we are growing into his being and into the poise 
of diviiie works. From this he goes forth as ihc Will and Power of 
his being in Nature, manifests himself in all existences, is bom as 
Man in the world, is there In the heart of aU men, m^eak himself as 
the Avatar, the divine birth in manj and as man grows into his bcin^ 
it is into the divine birth tlvst he grows- Works must be done as a 
sacri&ce lo tliis Lord cpf our irarks, and we must by growing into the 
Self realise our oneness with him in our being and see our personality 
as a pjtiai maniFesladon of him in Nature. One with him in being, 
we grow one with all beings in the universe and do divine wurks^ 
not as ours, but as his workings through us^ tor the Tnaintenance 
and leading of the peoples. 

This is the essential thing to be done^ and once this is done, the 
difficulties which present theuLselve^ to Arjuna will disippear. The 
problem is no longer one of our personal action, for that which makes 
our perscmality becomes o thing temporal and subordinate, the ques¬ 
tion is then only one oF the workings cd the divine WiU through us 
in the universe. To understand that we must know what this supreme 
Being is in hiinsclf and in Nature^ what the workings of Nature are 
and what they lead lo, and the indmaEo relation bemfeen the soul 
in Nature and this supreme Souk of which hhakti with know^ledge 
is the foundation. The elucidation of these questions is the subject 
of the rest of the Gita. 
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THE TWO NATURES » 

' J,iiH FIRST six dLRpteTS ol th^ Gita have been treated, as a single 
block of teaebing^p its primary basis of practice and knowledge’, the 
remaining may be similarly treated as two dosely connected 

blocks which develop the rest of the doctrine from this primary basis. 
The sev^einth lo the nvelfth chapters lay down a large metaphysical 
statement of the nature of the Divine Being and on that foundation 
closely lelato and synthetise knowlodgje and devotion, just as the first 
pit of the Gita related and synthetised works and knowledge. The 
vision of the World'Punisho intervenes in the eleventh chapter^ gives 
a dynamic turn to this stage of the synthesis and relates it vividly to 
works and life. Thus again all is brought powerfully back to tbe 
origina] of Arjuna round whi^ the whole exposidon re- 

wives and completes its cycle. Aftenvaids the Gita pioc^ds by the 
differentiation of the Pimisha and Pmtiid to work out its ideas of 
the action of die gnnas, of the ascension beyond the gunas and of the 
culmination of desirelcss works with knowledge where that coalesces 
with Bhaktip—knowledgCp works and love made one,—and it rises 
thence to its great hnalfip the supreme secret of self-surrender to the 
Master of Existence. 

In this second part of the Gita we come to a more coudse and easy 
manner of statement than we have yet had. In the first six chapters 
the definitions have not yet been made! wluch give the key to the 
underlying truth; difficulties arc being met and solvod; the progress 
is a htde laboured and moves through several involutions and retums; 
much is impLied the bearing of which is not yet dear. Mete wo seem 
to get on to dearer ground and to lay hold of a more compact and 
pointed expression. But because of this ^'Cry conciseness we have to 
be careful alwoys of our steps in order to asoid error and a missing of 
the real sense. For we are here no longer steadily on the safe ground 
of psy'cholog^cal and spiritual experience, but have to deal with in- 
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tcilectiia] ^ teamen u of splrimal and often of supiactsmic mxth.. 
Metaphysical statement has aliivays this peril and uncertainty aboit! 
It that it is an attempt to define m our minds ^vhat is teally infinite, 
an attempt which has to be made* but can ne^-er be quite sadsfactoiy, 
quite final or ultimate. The highest spiritual emth can be liv'ed^ can 
be sceiip but can only be partially sutaii The dcirpec method and 
language of the Upanishads mth its free resort to image and symbolic 
its intuitive form of speech in which the hard limiting dcfiniteni^ 
gf intellectual utterance is broken down and the implications of wotds 
are allowed to roll out into an illimitable wave oF suggiestion. Is in 
these realms the qnly right method and language. But ^e Gita can¬ 
not resort to this fo^Tl^ hrcausc it is designed to satisfy an intellectual 
difficulty, anstvers a state of mind in which the reason^ the arbiter to 
which we refer the confiicis of our impulses and sentiments, is at 
war w'ith itself and impotent to arrive at a conduriorL The reason 
has to be kd to a truth beyond itself, bur by iis owm means and in 
its ovim manner. Offered a spiritually psj^cholo^cai soluripn, of the 
data of which it has no experience, it can only he assured of its 
validity if it as sattsGcd by an intellectual statement of the truths of 
being upon which the soluticm tests. 

So far the |u5tif)ing truths that have been offered to it arc those 
with which it h already familiar^ and they are only sufficient as a 
starting-pinL TTieie is firet the distinction between the Self and the 
individual being in Nature, The distinction has been used to point 
out that this indiridua] being in Nature is necessarily subject, so 
long as he Jives shut up mthin the action of the cgp^ to the workings 
of die three gunas which make up by their tinstabk movements die 
whole scope and method of the reason, tlie mind and the life and 
senses in the bodyv And within this circle there is no solution, Thcre^ 
fore the solution has to be found by an ascent our of the circle, above 
this nature of the gunas, to the one immutable Self and silent Spirit* 
because then one gets beyond that acrion of tbe ego and desire which 
is the whole mot of the difficulty. But since this by itself seems to 
lead straight lowaids inaction, as beyond Nature there is no instru¬ 
mentality of action and no c^u$e or determinant of action,^for the 
immutfible Self is inactive, impartial and equal to all tliingSh ^ work' 
in^ and all happening,—the Yoga id^ is brought in of the Ishvvara, 
the Divine as master of works and sacrifice* and it is hinted but not 
yet expressly stated that this Divine exceeds even the tmniutable Self 
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and that m tiim lies the key to cosnue existence. TKcTefore by rising 
to him ditoiigb the Self it is possible to ha%'e spiritual freedom from 
oiii: ^^rks and yet to continue in the works of Nature. But it has 
not yet been stated who i$ this Supreme, incarnate here in the divine 
teadicr and charioteer of works, or what are his relations to the Self 
and to the [ndnidual being m Nature. Nor is it dear bow the Will 
to works coming fiom him can be other than the wiU in the nature 
of tlic three gnnas- Ami if it is only that, then the soul obepng it 
can hardly fail to be in subjection to the gimas in its acdonp if not 
in its spirit, and if so, at once the freedom promised becomes either 
illusory or inpompleto. Will seems to be an aspect of the execudv'C 
part of being, to be power and active force of nature, Shakti, Pmkriti. 
Is there then a higher Nature than that of the three gunas? Is there 
a power of pragroatie creatioii, will, acdoD other than that of egpj 
desire^ mind, sensen reason and the vital impulse? 

Therefore, in this uncertainty, what has now to be done is to 
give more completely the knmvledge on which divine w^orks are to be 
founded. And this can only be the complete, the integral knowledge 
of the Divine w^ho is the source of works and in whose being the 
worker becomes by knowledge free; for he knows the free Spirit from 
whom all works proceed and participates in his ftoedom. Moreov^er 
this knowledge tmist bring a light that justices the asseition with 
which the first part of the Gita closes- It must ground the supremacy 
of bhakd over all other motives and powers of spiritual oonsdousness 
and action; it must be a know'ledge of the supreme Lord of alJ 
creatures to whom alone the soul can offer itself in (he perfect self- 
surrender which is the highest height of all love and devotion. This 
is what the Teacher proposes to give in the opening verses of the 
seventh chapter which initiaic the dev'elopmcnt that occupies aU 
the rest of the book. 'Hear," he savs^ "how by practising Yoga with 
a mind attached to Me and with Me as Mrsya (the whole hasiSj 
lodgment, point of resort of the conscious being and action) thou 
shale know Me without any remainder of doubt* integrally^ samugrmri 
Ttuhn, I will speak to thee without omission or remainder, 
ffor othcrwi^ a ground of doubt may rcinaLn)^, "the essential knowl¬ 
edge, attended with all the comprehensive knowledge, by knowing 
which there shall be no other thing here left to be knovm." Tire im¬ 
plication of the phrase is that the Divine Being is all, 
son^otHi and therefore if he is known integrally in all his powers and 
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pcinciples^ then all h known^ nql only the pure Selfp but the world 
jind action and Nature. There is then nothing else here left to be 
knoifu, because all is that Divine Existence. It is only because our 
vieiv here is not thus mtegralp because it rests on the dividing imixl 
and reason and the separative idea of the egOp that our mental per¬ 
ception of things b an Lguorance. We have to get away frotn 4his 
rocato] and egoistic vievv to the trae unifying knowledge, and tliat 
has two aspects^ the essendak pano, and the comprehensive^ I’lpand, 
the direct spiritual awareness of the supreine Being and the nght 
indmatc knowledge of the principles of his existence, Prakridp Pur- 
usha and the rest^ by which all that is can he known in its divine 
origin and in the supreme truth of its nature. That integral knowl¬ 
edge, says the Gita, is a rare and difficult thin^ '"among tliousands 
of men one here and there strives after perfection, and of those who 
Strive and attain to perfeetfoD one here and theie knows Me in all 
the principles cf my exisEences tattvatah."' 

TTien, to ston with and in order to found this integral knowledge, 
the Gita makes that deep and momentous distinction which is the 
practical basis of all its Yoga, the distinetton benveen tho two Na¬ 
tures^ the phenomenal and the spiritual Nature. 'The £ve elements 
(conditions of materia] heing^p mindn reason, ego, thb is my eight¬ 
fold divided Nature- But know my other Nature di^crent from this, 
the supreme which becomes the Jiva and by which this world is 
upheld." Here is the first new' metaphyseal idea of the Gita which 
helps it lo start from the notions of the Sankhya philosophy and yet 
exceed tlicm and gi%'e to their tezms, which it keeps and extends^ a 
Vcdantic significance. An eightfold Nature constituted of the five 
elements, as it is rendered, but rather elemental or essential 
conditions of material being to vv'hJch arc given the concrete names 
of earth, water* fi.re+ air and ether,—the mind with its various senses 
and organs, the reason-will and the ego, i$ the Sanldijia descripdon of 
Prakriri- The Sankhya stops there* and because it stops there, it has 
to set up an unbridgeable division between the soul and Nature' it 
has to posit them as t\m quite distinct primary entitiesni The Gita 
also, if it stopped there, would have lo make the some incurable 
antinomy between the Self and cosmic Nature which would then be 
only the Maya of the three gunos and all this cosmic existence would 
be simply the re$uJE of dus hloya; it could be nothing else. But there 
is something else* there is a higher principle, a nature of spirit* jKtta 
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prafertir mfi. Thfsift is a supreme nature of the Divine whieh is tbe 
real sounze of cosmic existence and its fundamental creative force 
and effective energy and of which the other Im^-er and ignorant Na- 
fuie is only a derivation and a dark shadow. In this highest d^mamis 
Ptuusha and Prakdti are one. Prakriii theie is only the wil] and the 
executive power of the Purusha, hh acdHty of being^—not a separate 
entity, hut himself in Poiii^r. 

This supreme Prakrit! is not merely a presence of the power of 
spiritual being immanent in cosmic activities^ For then it might be 
only the inactive presence of the alhperv^ading Self, immanent in aU 
things or confining themp compelling in a way the world action hut 
not itself active. Nor is this highest Prakriti the ffvyaha qf the San- 
fchyas, the primary unmatufest seed-state of the manifest active eight¬ 
fold nature of thin^ the one productive original force of Prakriti out 
of which her many instrumental and executive powers evolve. Not 
is it sufficient to mterpreE that idea of {rtn^aha in the Vedandc sense 
and say that rhis supreme Nature is the power involved and inherent 
in unmanifest Spirit or Self out of which cosmos comfis and into 
which it returns. It is that, hut It is much more; for that is otdy one 
of i^ spiritual stales^ It is the integral conscious-power of the supeme 
Beingi which is behind the self and cosmosw In tlie immutablo 

Self it is involved in the Spirit; it is there, but in niwtil or a holding 
back from action: in the mutable self and the cosmos k comes cnit 
into action, prniTtiL There by its dynamic presence it evolves in the 
Spirit all existences and appears in them as their essential spiritual 
nature, the persislent truth behind their play of subjective and ob¬ 
jective phenomena. It is the essential cjimlity and force, 
the self-principle of all their becoming, the mherent principle and 
divine power behind their phenomenal existence. The balance of the 
gunas is only a quantitative and quite derivative play evolved out of 
this supreme Principie+ All this acdvity of forms, aU this mental, 
sensuous, intelligential striving of the lower nature is only a phe¬ 
nomenon, which could not be at all except for this spiritual force 
and this power of being it comes from that and it exists in that and 
by that solely. If we dwell in the phenomenal nature only and see 
things only by the notions it impresses on us, we shall not get at the 
real truth of out active existence. The real truth is this spiritual 
power, this divine force of bemg, this essential quality of the spirit 
[n things or rather of the spirit in which things aie and from which 
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thej' draw all iLeir poiCDdesi and the ^ecds df thdi movements. Get 
at that truth, power, {jtiality and we shall get at the real law ot dur 
becoming and the divine principle of our livings its source and sanc¬ 
tion in the Knowledge and not only its process in the Ignorance- 
This is to throw the sense of the Gita into languiigp suited to our 
modern way of thinking; hut if we look ar its descriptioo of the Pam 
Prakriri, ’^ve shall find that this is practically the substance of what 
it saj-s. For, fiisi, this other higher Prakrid is^ says Krishna^ my su- 
pitLme nature, prnfcrdw me pfardift. And this ”1" here is the Pur- 
ushpttaina, the supreme Being, the supreme Soul, the transcendent 
and universal Spirit. The original and eternal rtauiie of the Spirit and 
its transcendent and originating Shakti is what is meant by the Para 
Pmkriti^ For speaking first of the origin of the world from the point 
of view of the active power of his Nature* Krishna assevers^ This 
is the womb of aU beings," etad-yoHuii bliiifaui. And in the nejrt line 
of the coupletp again stating the same fact from the point of view of 
the originating ^ul, he conrinues^ am the birth of the whole 
world and »too its dissolutfon; thotu is nothing else supreme beyond 
Me," Here then the supreme Soul, Purushottama^ and the supreme 
Nature, Para Prakriti, are identified^ they are put as two mys of 
looking at one and the same reality. For when Krishna dcdaies I am 
the birth of the world and its dissolution, it is evideni that it is this 
para PrakTid, supreme Nature, of his being which is both these 
things. The Spirit is the supreme Being in his infinite consciousness 
gnd the supreme NaEure is the infinity' of power or will of being of 
the Spirit,—It is his infinite consciousne^ in its inherent divine energy 
and its supernal divine action.! The birth is the movement of evo' 
ludon of this conscious Energy out of the Spirit, pizra pofeilfr 
bkii0^ its activity in the mutable universe; the dissolution is the 
w'ithdrawing of that acrivity by involution of the Energy into the im¬ 
mutable existence and self-gathered power of the Spirit. That then 
IS what is inidally meant by die supreme Nature, 

The supieme Nature* para prakrtift, is then the infinite dmdeSS 
conscious power of the self "existent Being out of which all existences 
in the cosmos are manifested and come out of dmdessness into Tim& 
But in order to provide a spiritual basis for this manifold tins versa! 
becoming in the cosmos the supieme Nature formulates itself as the 
Jiva. To put it odierwisc, the eternal multiple soul of the Pur- 
ushottama appears as individual spirinial exigence in all the farms 
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of tbc cosmos, AH cxist^ces are insdnct with the life of the one 
indivisibJe Spirit; all are supposed m their personality, actions and 
forms by the eternal multiplicity of the one Pumsha. We must be 
careful not to make the mis^c of thinking that this supreme Na- 
tiiie is idenrical with the Jiva manifested in Time in ihe sense that 
there is nothing else or that it is only nature of heooming and not at 
ail nature of being: that could not be the supienie Nature of the 
Spirit. Even m tidne it is something more; for otherwise the only 
trudi of it in the cosmos would be nature of muldplidty and there 
would be no nature of unity in the world. That is not what the Gita 
says: it does not say that tbc supreme Prakrid is in its essence tbc 
jiva, but that it has become the Jiva, jivahh^tmn; and 

it is implied in that expressioD that behind its raanifestaiion as the 
jiva here it is odginaily sorDCthing else and higher, it is natme of 
the one supeme Spirit. The Jiva, as we are told later onp is the 
Lord, ihwn, hut in his partial manifestation, TJKrmartwtSflb; even ail 
the xnnldpljdty of beings in the unhtrse ot in numberless univei^ 
could net be in their beroining the integral Divine, but only a parmi 
manifestation of the infinfee One. In them Brahman the one in¬ 
divisible existence resides as if divided, rnTthdlcfarti c& t’biiiesii 
irblznluiiimi hvi ca sihitnm- The unity is the greater truth, the muM- 
plldty is the lesser truth, though both aie a truth and neither of them 
is an illusion. 

It Is by the unity of this spmtual natutE that the world is sus¬ 
tained, yayedmit pgrat, even as it is that from which it is 

bom with all its bccomiriigs, ef^td-yotrlnt bJi wtawi smvmif and that 
also which ivithdraw^ the whole wurld and its existences into itself 
in the hour of dissolution, oJmtu krtmmya pgatoJi pathm-ali ptiliiyas 
totfia. But in the manifestation which is thus put forth in the Spirit, 
upheld in its actiont withdnnvn in its periodical re^t from action, 
die Jiva is the basis of the multiple exist^oe; it is the multiple soul, 
if wo may so call it, or^ if we prefer, the soul of the muldpliciry we 
experience here. It is one altvays with ihc Divine In its being, differ¬ 
ent from it only In the power of Its bdng^—different not in the sense 
dint it is not at all the same powers hut In this sense that it only 
supprts the one power in a partial multiply indiwdualiscd acdoru 
Therefore all things are initially^ ultimately and in the principle of 
their continuance too the Spirit. The fundamental nature of all is 
nature of die Spirit, and only in thdr lower differential phenomena 
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do they seem to be soinethmg else* to be natuie of body* life* nirndp 
reason, ego and the senses. But these aie phenomenal denvadves, 
they ace not the essential truth of out nature and onr existenoe^ 

Tlie supreme nature of spidtual being gives us then both an origi¬ 
nal truth and power of existence beyond cosmos and a hrst basis o£ 
spiritual truth for the manifestation in the cosmos. But where is the 
link between this supreme nature and the lower phenomenal nature? 
On Me, says Krishna, all rhis* all chat i$ herOj Sftrvum the 

common pfara^se in the tJpanishads for the totality of phenomena in 
the mobility of the universe—is strung like pearls upon a thread. 
But this is only an image wrbich cannot press far; for the 
pearls are only kepi in relatjon to each other by the thread and have 
no other oneness or leladon with the pearl-string except their de¬ 
pendence on it for this mutual connectionH Let us gp then from the 
image to that which it images. It is the supreme nature of Spirit, the 
infinite conscious powder of its being, self'conscient, all'consclen^ all¬ 
wise, W'hich maintains these phenomenal existences in relation to 
each other, penetrates them, abides in and supports them and weaves 
ihem into lie system of its manifestation. This one supreme pow’er 
manifests not only in all as the One, but in each as the Jiva, tho 
individual spiiimal presence; it ttuuufests also as the csseuoe of all 
ifuality of Nature. These are therefore the concealed spirituid powers 
behind all phenomena. This highest cjualicy is not the working of 
the three gunas, which is phenomenOD of quality and not its spiritual 
essence. It is rather the inheient, onCp yet variable inner power of all 
these supeifidal variations. It is a fundamental truth of the Becom¬ 
ing, a truth that supports and gives a spiritual and divine significanoe 
to all its appearances. The workings of the gunas are only the super¬ 
ficial unstable becoming of reason, mind, sense, ego, life and matter, 
s^icviJtca hh^a rdjaw lamosoi but this is rather the essential 
stable ori^nal intimate power of the becoming, svfibJtdvA It is that 
which determines the primary bw of all becoming and of each Jiva; 
it constitutes the essence and develops the movement of the nature. 
It is a principle in each creature that derives From and is immediately 
related to a transcendenr divine Becoming that of the Ishwam, 
Li tliis relation of rhe divine bh^a to die svokkwa and 
of the st'abhaVii eo the superficial of the di\iue Nature to 

the individual self-nature and of the self-nature in its pure and origi¬ 
nal quality to the phenomenal nature in all its milted and confus^ 
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play of qualities, we find iht liriJc between that supreme and dlls 
lower exUtente. Tbe degraded powers and values of die inferior 
Pralciiti derive from the absolute powers and values of tbe supreme 
Shalkti and must go bach tn them to find their own source and truth 
and the essential law of their opemrion and rnovemenL So tua the 
soul or Jh-a involved here in the shaddedp poor and inferior play of 
the phenomenal qualJtiei, if he would escape from it and be divine 
and perfect^ must by resort to the pure action gf his essentia] quality 
of swabhava gp back to that higher law of bis own being in which 
he can discover the will, the povver^ the dynamic principlep the high¬ 
est ivorking of hk divine nature. 

This is clear from the immediately subsequent passage? in which 
the Gita gives a number of instances to show how the Divine in the 
power of his supreme nature manifests and acts within the onimatc 
and so-called inanimate existences of the universe may dis¬ 
entangle them from the loose and free order which the exigence of 
the poetical form imposes and put them in their proper philosophical 
scries. First, the divine Power and Presence worts within the five 
elemental condiricns of matter. "I am taste in the waters, sound in 
ether, $eent in earth, energy' of light in fire,” and, it may be added 
for more completeness, touch or contact in ain That is to say, the 
Divine himself in his Para PrakritI is the energy at the basis of the 
various sensory relations of which, according to the ancient Sankbya 
sy'stem, the ethereal, the radiant^ electric and gaseous, the liquid and 
the other elemental conditions of matter are the physical medium. 
The five elemental conditions of matter are the quantitacive or ma* 
tedal element in the lower nature and aio the basis of material formSi 
The five Tanmatras—taste, touch, scent, and the others—ate the qualh 
tative element. These Tanmatras are the suhde energies whose action 
puts the sensofj' consciousness in relation to the g^oss forms of matter, 
—they arc the basis of all phenomenal knowledge. From the material 
point of view matter is the reality and the sensorj' relations are d<^ 
rivativc; hut from the spiritual point of view the truth is the opposite. 
Matter and the material nuzdia arc themselves derivative pwees and 
at bottom are only concrete ways or conditions in which the working 
of tlie quality of Nature in things manifest thcxriscives to the sensory 
consciousness of the jiva. The one original and cicmal fact is the 
energy of Nature^ the power and quality of bdng which so manifests 
itself to the soul through the senses. i‘\iid what is essential in the 
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senses^ most spmtual, most imbtJc is itself stuff of that etCina] qiiollty 
and power* But energy or power of being in Nature is the Divine 
himself m hh PraLrid; each sense in its pndt)' is therefore that 
Ptnlniti, each sense is the Divine in his dynomio consdous force. 

This ive gaduer belter from the otlier lerms of the series, T am the 
light of sun and mdon^ the manhood in man^ the intetU^moe of 
the Intelligent^ the energy of the energetic^ the strength of the strong, 
the ascetic force of those who do oikcdSr tapasyd." T am life in all 
existences.*' In each case it is the energy of the essential quahty on 
which each of these becomings depends for what it has bcosme, that 
k given as the characteristic sign indicating di^ presence of the di¬ 
vine PowVT in their nature, AgaiUp *'I am Pronava in aU the Vedas,” 
that is to say, the basic syllable OM, which is the foundation of all 
the potent creative sounds of the levealed word* OM is the one 
imit'crsal formuladoo of the energj^ of sound and speech, that which 
contains and sums up, synthedsos and reteascs, aU the spiritual powei 
and all the potentiality of Vah and Shabda and of which the other 
SCMinds, out of whose stuff wont of speech are woven, arc supped 
to be the dev^clopedi evoludous. That makes it quite clear. It is not 
the phenomenaJ developments of the sen^ or of life or of light, 
intelligencer energy, strength, manhood, ascetic force that are proper 
to the supreme Prakrid, It is the essential quality in its spiritual 
power that constitutes the Swabhava, It Is the force of spirit so mam- 
fesring, ii is the light of its consciousness and the pow^ of its energy 
in things revealed in a pure origimil sign that is the self-nature. That 
force, light, power is the eternal seed from which all other things arc 
the developments and derivations and variabilities and plastic dr- 
cumstances, Therefore the Gita throws in as the most general stater 
ment ia die series, ""Know Me lo he the eternal seed of all existences^ 
O son of Pdtha," This eternal seed is the power of spidiual being, 
the conscious waU in the being, the seed whjeh^ as Is said clsewham, 
the Divine casts into the great Brahman, into the supramental Vasi¬ 
na and from that all are bom into phenomenal existence. It Is that 
seed of spirit which manifests itself as the e^tential quality In all 
becoming and consdtuies their Swahhava. 

The practical distinction between this original power of essential 
qualit)' and the phenomenal derivations of the lower nature, between 
thing itself in its purity and die thing in its lower appearances, 
is indJeated Very dearly at the dose of the series, '1 am the strength of 
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the stmng de^isisi of desire and likLng,” stripped of all sitadinient lo 
the phenomenal pleaisure of thin^ "1 am in beings the desire which 
is not contrafy m thek dharma/' And ns for the secondary suhysztive 
becomings of Nature^ C^tates of mindp affccdons of desiie:* 

mavements of pasiori;, the reactions of the senses, the limited and 
dual play of peason, the tiims of tlie feeling and moral sense}, which 
arc sattwic^ lajasic and tamasic^ as for the i^wking of the three gMiias, 
they are, says the Gita, not Ehemsclvcs the pure acdon of the stiprcme 
spiritual nature, hut are dedvations from itj ^^they are v'Crily from 
nurtEft eiM, they have no other origin, 'hut I am not in them, it is 
they that arc in Me.”* Here is indeed a strong and yet sutde dk- 
dnetion. "I am," says the Divine, ''the essential light, strength, d^ic, 
power, intelhgence^ but these derivarions from them 1 am not in my 
essence, nor am I in them^ jet are they all of them from Me and they 
are all in my beings” Ii is then upn the basis of these siaiernents 
that we have to vi^iw the transition of things from the higher to the 
lower and again from the lower back to the higher nature. 

The first statemeni offers no difficulty^ Ihe strong man in spite 
of the divine nature of the principle of strength in him falls into 
subjecEion m desire and to aEtachment, stumbles into sin, struggles 
towards vartttc- But that is because he descends in oil his dexiv^dve 
action into the grasp of the three gunas and does not govern that 
action from above, from his essential divine nature. The divine na¬ 
ture of his strength is not affected by these dtriiations, it Temains the 
same in its essence in spite of every obscumtion and e^^ery lapse. 
The Divine is there in that nature and supports him by its streng)di 
through the confusions of his lower existence till he is able to recover 
the lightj illumine wholly hU life vrith the true sun of his being and 
govern his will and its acts by the pure power of the divine \vi\l in 
his higher nature; But how can the Divine be desire* fcama? for this 
desire, this kansa has been dedaied to be our one great enemy who 
has to be slain. But that desire was the dedm of the lower nature 
of the gunas which has its native point of origin in the mjasic being* 
TfifoguKa'Sanitidkhm.^ahj for this h what we usually mean when we 
speak of desire. This other^ the spiritual, is a will not cunimry to the 
dhaniuti 

Is it meant that the spiritual k^ma is a virtuous desire* ethical in 
its nature, a sattwic desire^—for virtue is always sattwic in its origin 
and motive-fgree? But then there would be here an obviniiS contra:^ 


244 


£:SSAVS ON OTA 


dJcdoiip—since in the very next line all sattwic afFectiDn^ ate dedated 
to be not the Divine, but only lower derivations^ Undoubtedly sin 
has to be abandoned if one is to get anywhere near the Godhead; 
but SO tiM has virtue to be o^'orpassed if we are to enter into the 
Divine Bdng. The sattwic nature has to be attained i, but it has then 
to be exeeeded^ Ethical action is only a m^ns of purification by which 
we can rise towards the divine nature, but that nature itself i$ lifted 
beyond the dualities,—and indeed there could otherwise be no pure 
dixine presence or divine strength in the strong taon who is sub- 
jeeted to the raja^c pa^ions. Dharma in the spiiitujil sense i$ not 
morality or ethics. Dharma, the Gita ekewhem;, is action 
emed by the Swahfaavaj the e&scndal law of one^s nature. And this 
Sw'abhava is at its care the pure quality of the spirit in its inheient 
power of oouscious will and in its chaiaCtenstic force of action* The 
desire meant here is therefore the purposeful will of the Divine in 
us searching for and discovering not the plessure of the lower Prakdti, 
but the Ananda of its own play and seif-fulGIling; it h the desire of 
the divine Delight of existence unrolling its own cousciDiis force of 
action in accordance with the hw of the Swabhava. 

But what again is meant by saying that die Divine is not in the 
becomings the forms and affecdons of the lower nature^ even the 
sattwJc^ though they all arc in his being!^ In a sense be must evidently 
be in them, otherwise they could not exist:. But what is meant is diat 
the true and supreme spiritual nature of the Divine is not imprisoned 
there; they arc only phenomena in his being created out of it by the 
action of the ego and the ignorance. The ignorance presents every¬ 
thing to us in an inverted vision and at least a partially fakihed ex¬ 
perience. Wo imagine that the soul is in the body, almost a rcsull: and 
dezivadon from the hcxiy; even we $o feel it^ but it is the body that 
is in the soul and a result and derivadon from the soul. We think 
of the spirit as a small part of iis—thu Purushd who is no biggpr than 
the tliujnb—in this great mass of materjal and mental phenomena; 
in ^eaht)^ the latter for all its imposing apparanre is a very small 
thing in the infinity of the being of the spirit So it Is herej in much 
the same sense these things are in the Divine rather tlian the Divine 
in ihese things. This lower nanire of tlie three gunas which creates 
so false a view of things and imparts to them an inferior character 
is a Maya> a pivor of illusion^ by which it is not meant that it is 
all non-existent or deals with tmiealiacs^ but that it bewilders our 
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knowledge, creates false values:, envelops us in ego. mentaliiy, sense, 
physicality, limited inielligeDce and there conceals from us the su¬ 
preme truth of our existence. This illusive Maya hides from us the 
Divine that wc are, the infinite and the unpcnshable spirit* ""By these 
three kinds of becoming which are of the nature of the gunas, this 
whole world is bewildered and does not recognise Me supreme beyond 
them and imperishable," If we could see that that EHvme is the real 
truth of our existjCucCp all else also wnuld change to our vision^ assume 
its true charaeiET and our life and action acfijuiro the divine values and 
move in the lavv of the divine nature. 

But why then+ since the Divine is there after all and the divine 
nature at th e root even of these bewildering derivadous, since we are 
the Jiva and the Jiva is thatj is this Nlaya so hard to overcome, moyd 
duratyaya? Because is is sdll the Maya of the Disinc, dcdiT hye^ 
gummayi mama **this is my divine Maya of the gunas," It is 
itself divine and a development from the nature of the Di\ine, hut 
the DivTne in the nature of the godsi it is dftivi, of the godheads or, 
if you will, of the Godhead^ hut of the Godhead in its divided sub- 
jeem'e and lower cosmic aspects, sattwic, rajasic and tamasic. It is 
a cosmic vdl which the Codhisd has spun around our understanding; 
Brahma, Vishnu and Rudra have woven its complex threads; the 
Shakd^ the Supreme Nature is there at its base and is hidden in its 
every tissue. We have to work out this webb in ourselves and turn 
through It and froiu it leaving it behind us when its use is finished, 
turn from the gods to the original and suprcjne Godhead in whom 
w'e shall discot'er at the same time the last sense of the gods and their 
woiLs and the inmost spiritual verities of our own imperishable ex¬ 
istence. "To Me who turn and come,, they alone ctom. over bejn;>nd 
this Maya." 



n 


THE SYNTHESIS OF DEVOTION 
AND KNOWLEDGE* 

T[he Gita is not a tx^dse uf inotaphyacd philosophy, in spite of 
the great mass oF metaphysical ideas whidi arise ioddejiially in its 
pages; for here no metaphpica] truth is brought imo catptessiori soldy 
For ICS own sake. It seeks the highest truth for the highest pmerica] 
urilityv not for mteljectua] or even for spiritua] sadsfacdon, but as 
the truth that saves and open$ to us the passage from our present 
mortal imperfection to an imiEcutal perfection. Therefore^ after giving 
us m the first fourteen verees of this chapter a leading philosophical 
truth of which we stand in needp it hastens in the next sixteen verses 
to make an immediate application of iL It turns it into a first stardng- 
point for the unification of tsurks^ knowledge and devTitioDi^for the 
preliminary synthesis of works and knowledge by themselves has al¬ 
ready been accomplished- 

We have before us three powers, the Purushottama as the supreme 
truth of that Into which we have to grow, the SclF and the Jiva. Or, 
as we may put it, there Is die SupremCp there is the impersonal spitit, 
and there is the multiple soul^ timeless foimdation of our sphiiual 
peisonatity, the true and eternal individual^ snnatmfoh. 

All these three are divine^ all three are the Dhine^ The supreme 
spiritual nature oF being, the Para Prakritit free from any limitation by 
the conditioning Ignorance, is the nature of the Purushottama. In 
the impersonal Self there is the same divine nature^ but here it is in 
its state of eternal rest, equilibrium, inactivity, .Nivritti. Finally, for 
activity, for Pravritti, the Para Prakriti becomes the multiple spiritual 
personality^ the Jiva. But the intrinsic activity of this supreme Na- 
ture is always a spiritual, a divine working. It is force of the supreme 
divine Nature* it is die conscious will of the being of the Supreme 
that throws itself out in various essential and spiritual power of qual¬ 
ity in the Jiva: that essential power is the sw^bhava of the Jim All 
act and becoming which proceed directly from this spiritual force 

* Gila. Vn. 15-28. 
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arc a diA-inc becoirung and a pm and spiritual acdou. Therefore it 
follo^v-s that itv aetkm the effort of the human individual must be to 
get back to his tme spiritual peisoualit)- and Co mate aU his u-orls 
flow froiTi the power of its supernal shaktij to develop action through 
the soul and the inmost intrinsic beings, not dirough the ntental idea 
and vital deriic, and to tum all his act$ into a pure mjtflowing of 
the \vlI1 of the Sypreu^i all his hfe into a dynaniie sjuibol of the 
Divine Nature. 

But there is also this lower nature of the three gunas tvhose chatne- 
lET is the character of the ignorance and whose action is the action 
of the ignorance^ mixedjf confusedT peivertcd; it is the action of the 
tower personality^ of the ega, of the natural and ikjI of the spiritual 
individual. It kin order to recede from that false pei^onality that we 
[lave to resort to the impersonaJ Self and make ourselves one with 
it Tben^ freed so from the ego personality^ wu can find the relarioti 
of the true individual to the PumshottamiL It is one wTth him in 
beings even, though necessarily parbisl and deicrniinativCj because 
indiiadual, in acrion and tctnporal nmnifcstatian of nature, Frt^d too 
from the lower nature we can realise the higher, the divine, the 
spiriluaL Therefore to act from the sotd does not mean to act ftora 
the desire soul: for that k not the high intrinsic being, but only ie 
lower natural and superficial appearance; To act in accordance w^th 
the intrinsic nature, the swabhav'a, docs not mean to act out of the 
passions of the ego, to enact with indifference or with desire sin and 
virtue according to the natural impulses and the unstable play of the 
gunaSr Yielding to passion, an active or an inert indulgence of sin 
is no way either to the spiritual quierisrn of the highest impersanality 
or to the spiritual activity of the diviue individual who k to be a 
channel for the will of the supreme Pei^on, a direct power and visible 
becoming of the PurushoitamiL 

The Gita has bid it down from the beginning that the very first 
preconditiDn of die divine birth, die higher existence is die slaying 
of lajasic desire and its children, and that means the exclusion of sin. 
Sin is the working o-f the lower nature for the crude satisfaction of its 
own igtiorantp dull or violent rdjasic and tamaslc propensities in re¬ 
volt against any high self-control and self-mastery of the nature by 
the spirit. ^\nd in order to get rid of this crude compulsion of the 
being by the lower Prakriti in its inferior modes vve must have re- 
course to the highest mode of that Prakriti, the sattwic, which is 
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seeking always for a hannonious light of knowledge and for a right 
ruJe of action. The Punisha. rhe soul within as w'hich assents m 
Nanire ID the varying impulse oF the gunas, has to give its sanction 
to that samvic impulse and that sattwic tvill and teinpCTamenc in Our 
being which seeks after such a mle. The sattwic will in our nature 
lias to govern ns and not the lajasic and tamosic wilL This is the 
meaning of all high reason in action as of all true ethical cultuie; 
it is the law of Nature in us striving to evolve ftom her low^er and 
disorderly to her higher and orderly action^ to act not in passion and 
ignorance with the result of grief and nne^uiet:, but in knowledge 
and enlightened will with the result of inner bappinss^ poise and 
peace- We cannot gpt beyond the three gunas^ if we do not first 
develop within ourselv^ the rule of the highest guna, sattwa. 

*The evil-doers attain not to says the Purushottamaj '^souls 
bewildered, low in the htiman scale; for their knowledge is rrft away 
from them by Maya and they resort to the nature of being of the 
yXsura/* This bewilderment is a befooling of the Soul in Nature by 
the deceprive ego. The evil-doer cannot attain to the Supreme because 
he is for ever trying ro satisfy rhe idol ego on the lowest sole of 
hnniiin nature; his leal God is this ego. His mind and wiUt hurried 
away in the activities of the hlaya of the three guna^ riot instru¬ 
ments of the spirit^ but wiillng slaves or sclfijeceived tools his 
desires. He sees this lower nature only and not his supreme self and 
highest being or the Godhead within himself and the world: he 
exipbins all existence to bis w^ill in the tenm of ego and dedre and 
serv^es only egp and desire. To serve ego and desire without aspiration 
to a higher nature and a higher law b to have the mind and the 
temperament of the Asum. A first necessary step upward b to aspire 
to a higher nature and a higher law^ to obey a better rule than the 
rule of desire, to perceive and worship a nobler godhead than the 
ego or than any magnified image of the eg3, to become a right thinker 
and a right doer. Thb loo is not in itself enough' for even the sattwic 
man is subject to the bewilderment of the gnnas^ b^ause be is still 
governed by wish and disliking Iccfii-dvc^ He moves within the 
drde of the forms of Nature and has not the high^t, not the transcen¬ 
dental and iniEj^al know ledge. Still by the consiam upward aspira¬ 
tion in his ethical aim he in the end gets rid of the obsematinn of 
sin which is the obscuration of lajasic desire and passion and acquires 
a purified nature capable gf deUvetance from the rule of the triple 
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Maya. By vinue aloDc m^in cannot attain to the highest* but by vir¬ 
tue^ he can develop a first capacity for attaining to itt Foi: 

the crude rajasie or the dull tamasic ego is difficult to shake oE and 
put below us; the sattwic ego is less difficult and at last* when it 
suEdcatly subtilises and enlightens itself^ becaines ev™ easy to 
tiaiisccnd, transmute or annihilate. 

Man* therefore^ has first of all to become ethlcaJ^ and then to 
rise to heights bej'ond any mere ethical rule of lining* to the light, 
largeness and power of the splrinud nature^ where he ^ts beyond the 
grasp of the dtiaUdes and its delusionp dvandva-moba. There he no 
longer seeks his personal good or pleasure or shuns his personal suffer¬ 
ing or paiop for by these thin^ he is no longer affecledp nor says any 
longer, '1 am xirmouSi,*" *1 am sinful p" but acts in his ouTi high 
spiritual nature by the will of the Divine for the universal gpod. 
We have already seen that for this end selMnoxvledgc* equality* 
impersonality are the first necessities* and that that is the \v^y of 
lecondliadon between knowledge and xx'orts, between spirituality 
and activity in the worid, between the ever immobile quietism of the 
timeless self and the eternal play of the pragmatic energy of Nature. 
But the Gita now lays down another and greater neecssit)* for the 
Kannayogin who has unified his Yoga of works woth the Yoga of 
Itnoxvl^ge. Not knoxvltsdgp and works alone are demanded of him 
now, but hhdkst also, devotion to the Divinep love and adoration and 
the soul s desire of the Highest* ThU demandp not expressly made 
until now* had yet been prepared svhen the Teacher laid down as 
the neoessarv turn of his Yoga the conversion of all wt}iks into a 
sacrifice to ihc Lord of our ^ng and fitted as its culmination the 
giving Up of all xx^orks* not only into our impeisoria] Self* but through 
impcrsonolitx^ into die Being from xvhom aU our will and poxx^et 
originate. What was iherc implied is now brought out and xve begin 
to see more fully the Gita s purpose. 

We have now' set befote us three interdependent movements of 
our release out of the normal nature and our growth into the divine 
and spiritual being, ''By die delusion oF the dualities which arises 
from wish and disliking, all existences in the creation are led into 
bexvildemiciit*" says the Gita- That is the ignoTance* the egoism 
xvhich fails to see and lay hold on the Dixine everywhere* because 

*Olmo«dy* by tKc trut Uincf jninya, % saitwk clarity in thougbt, feeing, 
letnpcramciii, icouve and conduct* nat a merely conventiQual tEf socbl virtoce. 
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Lt SCC& only diitaUtie^ oF Natufc and b coiutantly Dccypicd with 
its own separate pcisonalicy and its seclcLn^ and ^rinkingiS. For 
escape from this drdc the first necessity in oujr works b to get dear 
of the sin of die vital ego, the hie of passion^ the tumult of desire of 
the rsjasic naiure, and this has to be done by the steadying saitvdc 
impulse of the ethical being. When that is done, yesdm 

janoTi^m pinytAatmartam^-^t gather as it b bdng done. For 
after a certain pdirit all growth in the sattwic namre brings an in- 
measiDg capardC}^ for ii high quietude:* equality and transcendence;,-* 
it 15 necessary to rise above the dualities and m become itnf^saod, 
equah one self with the Jinrmatable* one self with all exbtenoesp 
This process of growing into the spirit completes our purification- 
But while this is being donep while the soul b enlarging into 
selbknowledgCp it has also to increase in devotion. Pot it has not 
only to act in a large spidt of equality, hut to do also sacdfice ro the 
Lordp to that Codhead in all beings which it docs not yet know 
perfcctlyp but which it wiD be able so to know, integrally, famograin 
mdni, when it has finnly the vision <if the One self everyivbete and 
in all existences. Equality and vision of uniiy once perfectly gained, 
te dvandvet-moi^mrmtAMh, a supreme bhaktip an all-embracing 
dettidoa ro the Divine, E>cc£)mes ihc whole and the sole law of the 
being. All other law of cDoduct merges into ihat surrender* sarva- 
dharmm fmtyajya. The soul then becomes firm in thb bhakti and 
in the vow of self-consecrodon of all its being, knowledge, works; 
for it has now for its sure base, its absolute foundation of cxbiencc 
and action the perfect, the ijitegral, the unifying knowledge of the 
all-odginadng Godhead, ie hhujmte num 

From the ordinary point of view any return townids bbakd or con- 
tin uarion of the hearts acdviries after knowledge and impersonality 
havie been gained, might seem to be a relapse. For in bhakti there b 
alWav'S the element* the foundation eren of personality* since its 
morive powirr js the love and adoration of the iirdividual soul, the 
Jiva, turned towards the supreme and universal Being. But from die 
standpoint of the Gita, where the aim b noi inaction and immergence 
in the eternal Impersonal, but a union w'ith the Fumsbottatm thicugh 
the integrality of our beings this objection cannot at all intervefifi- 
In this Yoga the soul escapes indeed its lovv^er personalit)- by the sense 
of its impersonal and immutable self-being; but ir sdll acts and all ac¬ 
tion belongs to the multiple soul in die mutability of Nature^ If we 


TUB SVrmiESlS or DEVCmON AND KNOWLEDGE 251 

do not bring in as o cprxcctiv& to an excessive {juietism the idea of 
sacriBce to the Highestr have to regard this element of action as 
something not at all ouradves, some remnant of the pky of the gunas 
without any divine reality behind ii, a last dissolving form of egpt of 
l-ness, a continued impetus of the lower nature for which wtr ate not 
responsible since mir knowledge rejects it and aims at escape from it 
into pure inaction. But by cpmbinmg the tranquil impersonality rf 
the one self with the stress of the works of Nature done as a sacrifice 
to the Lord^ we by this double bey escape from the lower egoistic per- 
sonality and grow into the purity of our true spiritual person^ 
Then are \vt no longer the bound and Ignorant ego in the Iowtct, 
but the free Jiv'a in the supreme nature. Tlien we no longei 
live in the knowledge cf the one immutahle and impersonal self and 
this muiable multiple Nature as two opposite entities^ but rise to the 
very embrace of the Pumshotmma discovered simulrnneously thioogb 
both of these powers of our being# AH three are the spirii, and the twti 
which arc apparent opposites prove to be only confronting faces of the 
third which is the highest. "There is the immumhlc and impersonal 
spiritual being (Purusha)/' says Krishna later on, ""and them is the 
tduiablc and personal spiritual bdng. But there is too another High* 
cst ptirasflj ^Jlcd the supreme self^ Paramatman^ he who 

has entered into this whole world and upbears it, the Lord, the 
imperishable, lam this Purushottama who am beyond the mutable 
and am greater and higher m^cii than the immutable. He who has. 
know^lcdge of Me as the Purushotcama, adores Me Chas bbakti for 
Me, ™th all'kimwledgc and in every way of his natural 

being/* And it is this bhakti of an integral knowledge and imegjTal 
self-giving which the Gita now begins to develope- 

For note that it is bhakd with knowledge which the Gita demands 
from the disciple and it togatds all other fonns of devotion as gpod in 
themselves but still inferior^ they may do well by the way, but they 
are not the thing at which it aims in the soul s trulminatjon. Among 
those who ha\t!: put away the sin of the mjaric cgpism and aie moving 
towards the Divine, the Gita distinguishes betsveen four kinds of 
hhiJti^r There arc thuse who turn to him as a refuge from sorrow and 
suffering in tlie world, nrto* There are those who seek bim os the giver 
of good in the world* There ate those who come to him in 

the desire for knowledge, And lastly ihere are those who 

adore him with knowledge, jftanu All are approved by the GiEo^k hut 
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only on the l^E does h lay the seal of its complete sanction. All these 
moveinents ^thout exception arc high and good, sarva evtnie^ 

but the bhakd with knowledge excek them all, vify^aia. We may say 
that these forms are succ^ivcly the bhakti oF the vital-cmoticinal and 
affective nature,^ that of the piacDcal and dynamic that of the 

reasoning mtcllcctual tiaturCi and that of the highest intuitiA'e being 
which takes up all the rest of the natore into titiitj'' with the Divine. 
Piactically, however, the others may he regarded as preparatory tnove- 
fticnts. For the Gita itself hem saj’s that it Is only at the end of toany 
existences that one can^ after possession of the Iniegral knowledge and 
after working that out in oneself through many lives, attain at the 
tong last to the Transcendent. For knowledge of the Divine as oil 
things that ace is difficult to atiaitt and rare on earth is the great soul, 
maiiati7ia^ who is capable of fully so seeing hiiii and of entering into 
him with his whole being, in every way of his nature, by the wide 
power of this oU-embradng knowledge, sarvax'it ssrvabJjmrefUL 

Ic may he asked how is that devotion high and neble^ udara^ which 
seeks God only for the worldly bcMins he can give or as a refuge in 
sorrow^ and suffering, and not the Divine for its own sake? Do not 
egoism, weakness, dcrire leign in such an adoracLon and does it not be- 
long to the lower nature? MoieoveTp where dtete is noc knowlslg^^ the 
devotee does not approach the Divine in his integral all-embracing 
truth, ivisfidei^ah wrvatti itij but constructs imperfect names and im¬ 
ages of the Godhead which are only ruSections of his own needp 
temperament and nature, and he W'oiships them to help or ap 
pease his natural longings. He construcis for the Godhead the 
name and form of Indra or Agni, of Vishnu or Shiva, of a divinised 
Christ or Buddha^ or else some comporite of natural qualities an 
indulgent God of love and merciv or a severe God of righteousness 
and justice, or an aw'o-inspiring Cod of wrath and terror and flaming 
punishments^ or some amalgam oF any of these, and to that he raises 
his altars without and in his heart and mind and falls down beForc it 
to demand from it w'orldly good and joy or healing of his wounds or a 
semrian sanction for an erring d[:jgmatic, inteilectualp intolerant 
Liiow'ledge. All this up to a ccitoin point is true enough. Very' rare is 
the great soul who knows that Vosudeva, the omnipresent ^ing, 1$ 

■TTic later uf cqstatk Inre w at its loots psychic fn nuturc; it is vitri- 

emudoiaa] only io its mJetiDr forms or m seme of its moM outward mimifesta" 
tkuis. 
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all that is, vasudevah iti sa mah^nm swJwrifl&hah. Men are 

led away by vanous outer defies whleh take from them the working 
of the inner knowledge* kamois tais tair hrtajnandh* Ignorant, they re¬ 
sort tjo other gpdheads, iiupcifeet fomis of the deity whleh eoittspond 
to their desire, Limited, they set up this or 

that rule and cult, tafri tam niyfrnimii djthiyffj which $atLsfie$ the need 
of their nature^ And in all this it is a compelling personal detenmn- 
adon, it is this narrew need of their oivn nature that they follow^ and 
take for the highest truth,—incapable yet of the infiDlte and its large¬ 
ness. Tlie Godhead in these forms giv^ them their desires if their 
faith is whole, but these fruits and gratificatjorts are temporary and it 
is a petty inEelligence and unifcumed reason which maLes the pursuit 
of them its pnndpk of religion and life. And so far as there is a spirit¬ 
ual attainment by this way^ it is only to the gpils; it is ordy the Divine 
in forma dons of mutable nature and as the giver of her results 
that tliey realise. But those who adore the transcendent and integral 
Godhead embrace all this and transform it aU, ©calt the gods to their 
highest, Nature to her suuiniits, and go beyund them to the very 
Godhead, realise and attain to the TnmscmdeuL Deran dava-yajo 
ymd rrutd-hhaha yiinti niam up. 

Still the supreme Godhead does not at all reject these devotees her- 
cause of their imperfect vision. For the Divine in bis supTcme tian- 
scendont being* unborn, imminuible and superior to all the^ partial 
manifestations, cannot be easily known to any living creature. He is 
self-enveloped in this immense cloak of Maya^ that Maya of his Yoga, 
by w^hlch he is one with the world and yet beyond it, immanent but 
hidden, seated in alt hearts but not rei'ealed to any and every^ being. 
Man in Nature thinks diat these manisfestations in Nature are all the 
Divine, when they are ordy his works and his poweis^ and his veib. 
Fie know^s all past and all present and future existences, but him 
none yet knoweth. If then after thus bewildering them with his work- 
fngs in Nature^ he were not to meet them in these at aU, there would 
be no diinne hope for man or lor any soul in Maya. Therefore accord¬ 
ing to their nature, as they appmach him, he accepts their bhakti and 
answers to it with the reply of divine love and cornpassion. Tliese 
forms are after all a certain kind of manifestadon through which the 
imperfect human mtelligence can touch him, these desires are first 
means by which our souls turn towards him: nor is any devqdon 
worthless or ineffective, whatever its limitations. It has the one grand 
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necessity, faith* ""Whatever form of Me any devotee witli faith 
sires to iiAttisliipp 1 make that faith of his firm and unde via dng^'' By 
the fiTTCe of that faith in hi$ cult and v^natship he gets his desire and 
the spiritual realisation for which he is at the moment fitted^ By 
seeking all his good froTU the Divine* he shaD come in the end to seek 
in the Divine all his goodn By depending for his pys on the Divine, 
he shall learn to fix in the Divine all his }oy. By knoiving the Divine 
in his forms and qualities, he shall come to know him as the All and 
the Transcendent who is tlie source of all things.^ 

Thu5 by spintual development dev^otion becomes one with knowU 
edge. The Jiva comes, to delight in the one Godhead,—in the Divine 
kno^vn as all being and consciousness and delight and as all things 
and beings and happenings, known in Natute, known in the seJfp 
known for that which exceeds self and Nature. He is ever in constant 
union with him* wify his whole life and being are an eternal 

Yo^ with the TranscendGnt than whom there is nothing higher, with 
the Universal besides whom there is none eke and nothing elsci On 
him 15 contentied all his hhakti* f not on any partial god¬ 

head, rule QT culn This single devotion is hb Avhoio taw of living and 
he has gone be]r'ond all trettls of religious belief, rules of condnet, per^ 
sonal aims of fife- He has no griefs to bo heated* for he is In possession 
of the AII'blissfuL He has no desires to hunger after, for he possesses 
the highest and the All and is close to the /Ul-Pow^r that brings aU 
fulfilment. He has no doubts or baffled seekings left, for all knowledge 
s^treams upon him from die Light in which he livesn He b^'es per- 
fectly the Divine and is his beloved; for as he takes joy in the Dmne, 
so too the Divine takes joy in him, This is the Godlover who hiis the 
knowledge, jMni hhaktar And this knower, says the Godhead in the 
Gita, is my self; the others seize only motives and aspects in Nature^ 
hut he the very self-being and all-being of the Punishotiama vtdth 
which he is in union. His is the clit'ine birth in the supreme Nature, 
integral in being, completed in will, absolute in love, perfected in 
knowledge. In him the Jivas cosmic existence is justified because 
it boiS exceeded itself and so found its own whole and highest truth 
of being. 

* Tlicr? is a pliice ako for tbe ihirt lesser seekings even after the bighest 
attaininenc, but trambirmedK not nanowly pcrsonal.-for ibete can stiM k ■ 
pasiiion for the of sonwv attd evil and ignorance and for the increasing 

evolution end integral irtanife^tafeion of the snaprcnw good, power, joy and 
knowledge in this phenumenal Nature, 
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THE SUPREME DIVINE* 

WHAT has b«n said in the severtb chapter provides tis 
with the starting-point of oitf new and fuller position and fixes it with 
suiGdent precision- Substontially it comes to this that we are to move 
inwardly tnwaids a greater consciousness and a supreme existence, 
not by a tota] exclusion of otir cosmic nature, but by a higher^ a spir¬ 
itual fulfilment of aU that we now essentially are- Only there is to be 
a change from our mortal imperfection to a divine perfection of being. 
The first idea on which this possibility’ is founded, is the conception 
of the individual soid in man as in its eternal essence and its original 
pow'er a ray of the suprcine Soul and Godhead and hens a veiled 
manifestation of him, a being of his beings a consciousness of his con¬ 
sciousness, a nature of tus nature, but in the ohscuriiy' of this mental 
and physical existence self-forgetful of its saorce^ its reality^ ils true 
character. Tlie second idea is that of the double nanne of the Sotd in 
manifestation,—the original nature in which it is one with its owm 
true spintual being, and the deriv-ed in which it is subject to the con¬ 
fusions of egDism and ignorance, Tiie latter has to be cast aw-ay and 
the spiritual has to be inwardly recovered, fulfillod, made d}maniic 
and active^ Through an inner self-fulfilment* the opening of a new 
status, our birth Into a new power, ive return to the nature of the 
Spirit and re-become a portion of the Godhead from whom we have 
descended into this mortal figure of being. 

There is here at once a departuie from the general contemporary 
mind of Indian thought, a less nesting attitude, a greater affinnatiDiL 
In place of its obsessing idea of a sd.f-annulmenl of Nature we get the 
glimpse of an ampler solution, the piindple of a self-fulfilment in 
^vine Nature, ITiere is, even^ at least a foreshadowing of the later 
developments of the religions of Bhahti. Our first experience of what 
is beyond our normal status, concealed behind the egoLstk being in 
which we live^ is still for the Gita the calm of a vast impersonal im- 


* Gita. VE, 29^30, VIE. 


255 


256 


ESSAYS ON tllE CTTA 


mutable self in vihose equality and oneness vve Icise om petty egoistic 
personality and cast off in its tranquU purity aU our narrow motives of 
desire and passion. But our second complcier vision reveals to us a 
living Infinite^ a divine Imineasiiiabk Being from whom all that 
we me proceeds and to which al] that wd are belongs, self and 
natUTdf world and spirit. When we are one with him in self and 
spiriCt we do not lose ourselves but rather recover our true seK'dS in 
him poised in the supremacy of this In£mte+ And this is done at one 
and the same time by three simultaneous inovements,“-an integni] 
self-finding through works founded in his and our spiritual naturcp 
an integral self-becoming through knowledge of the EMvine Being in 
whom all exists and who is allj and^most sovereign and decisiv’e move¬ 
ment of all^an integral self-giving thiough love and de\'otion of out 
whole being to this All and this Supreme, attracted to the Master of 
our works, to the Inhabitant of our hearts^ to tbc continent of all our 
conscious existence. To him who ts the source of all ilui we are, we 
give all that we are. Our persistent consecration turns into knowh 
^ge of him all oiu knowing and into light of his power aU our action. 
The passion of love in our self-giving carries iis up to him and opens 
the mj'stery of his deepest heart of being. Love completes the triple 
cord of the sacrifice, perfects the uitme key of the highest secret, 
uttanium rahosyatu. 

An integral knowledge in our self-giving is rhe first condition of its 
effective force. And rheiefore vse have first of all to know this Pur- 
usha in all the powers and principle of his divine existence^ 
in the whole harmony of it, in its eternal essence and living process. 
But to the andent thought all the value of this knowledge^ iattva- 
jfxan^, lay in its pow^ for release our of our mortal birth into the im¬ 
mortality of a supreme existence. Tlie Gita, therefore, proceeds next 
to show how this liberation too In the highest degree Is a final outcome 
of its own movement of spiritual self-fulfilment. The knowledge of 
the Pumshottama, it says in effect, is the perfect knowledge of the 
Brahmaon Those who have resort to Me as their refuge, wmiFi 
their dlsine light, their deliverer^ receiver and harbourer of their 
souls^—those who turn to Me in their spiritual effort rowaxds release 
from age and death, from the mortal being and its limitations, says 
Krishna, come to know that Brahman and all tlie uitegrahty of the 
spiritual nature and the entirety of Karma. And because they kriow 
Me and know at the same time the materia! and die divine nature of 
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being and the truth of the Master of sacrifice, they keep knowledge 
of Me also in the cridcai moment of their departure from physical 
existence and have at that moment their vvhole consciousness in union 
with Me. Therefore they amjn to Me. No Jon^r hound to the mortal 
existence, they reach the very highest status of the Dirine quite as 
effectively as those who lose their separate personality in the im¬ 
personal and inirautahle Erahmniip Thus the Gita doses this impmtanc 
and decisive seventh chapter. 

Here we have certain expressions which give us in their brief 
sum the chief essentia] truths of the manifestation of the supreme 
Divine in the cosmos. AU the originative and effecdvie aspects of it 
□re there, all that concerns the so-u] in its return to Integral self- 
knowledge. First there is that Erahmnn, tdd sec¬ 

ond, the principle of the self in Nature; adhihhuta and 
next, the objective phenomenon and subjective phenomenon of be¬ 
ing; adhiyaffia last, the secret of the cosmic principle of works and 
sacrifice. 1, the Purushottarna (mnin sap in effect Krishna, 

I who am above all these things, must yet be sought and know^ 
through al] together and by means of their reladons,—that i$ the 
only complete way for the human consciousness which is seeking its 
path hack towards Me. But these teims in themselves are not at first 
quite clear or at least they are open to dilfcmnt interpretations, they 
hav'C to be made precise in their connotation, and Aijuna the disciple 
at once asks for their elucidation. Krishna answers very briefly^—no¬ 
where does the Gita linger very^ long upon any purely metaphyrica] 
explanation; it give only so much and in such a way as will mate 
their truth just seizable for the soul to proceed on to experience. 
But that Brahmarit a phrase which in the Opanishads is more than 
once used for the self-existent as opposed to the phenomenal beings 
die Gita Intends, it appeals, the immutable self-e?dsience which is 
die highest self-expTKsion of ihe Didne and on whose unalterable 
eternity all the test, all that moves and evolves, is founded, akffTrntti 
poTitmam. By ladhydtnrd it means the spiritual w^ay and law 

of being of the soul in tlie supreme Nature. Kanm, it sa)^, is the 
name given to the crearive impulse and energy, yisargffh, which 
looses out things from tliis first e^nlial self-becoming, this swahhava, 
and effects, creates^ works out under its influence the cosmic becoming 
of existences in PrakritiF By adhrhkzifa Is to be undeistood all the 
lesuh of mutable becoming, It^oro By adhidaiva is intended 
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the Pumslia, the soul in Nature^ the subjective being who observes 
and enjoys as the object of bis oonsoousnes all that is this mniablc 
becoming of his essentia] existence worked out here by Karma in 
Nature. By ^dhiyajna^ the Lord of t^'orks and sacrifice, I mean^ says 
Krishna, myselfr the Divine, the Godhead^ the Piimshottama here 
secret in the body of all these embodied existcoceSi All that is, there^ 
fore, faUs within this formula. 

The Gita inuncdiaiely proceeds from this brief statement to ivotk 
out the idea of the final release by knowledge which it has sugg^ted 
in the last verse of the preceding chapter. It will leuim indeed upon its 
thought hereafter to give such ultirrior light as is needed for action and 
inner realisatioD, and we may v^h till then for a fuller knowlad^ 
of all that these cdnns indicate* But before we proceed fartheT» it is 
necessary to bring out as much of the connection hetiveen these 
things as we are jusrified in understanding from this passage Itself 
and from what has gone before* For here is indicated the Gita^s idea of 
the process of the costnes. First there is the Brahman, the highest im- 
mutablc self-existent being which all existences are behind the play 
of cosmic Nature in rime and space and causality, desa-kflla-djfliftd- 
For by that self-existence alone time and space and causality arc able 
to exist, and without that unchanging support omnipresent, yet in-^ 
divisible they could not proceed to their divirians and results and 
tneasuresn But of itsdf the immutable Brahman does nothing, causes 
nodiing, determines nothing; it is impartial, equal, oU-supportiDg, but 
does not select or originatep What then originates^ what determines, 
whac gives the divine impukion of the Supreme? what is it that gov^- 
ems Karma and actively unrolls the cosmic becoming in Time out of 
the eternal being? It is Nature as Swabhava. The Supreme, the God¬ 
head, the Puimhottama is there and supports on his eiErnal immuta¬ 
bility the action of his higher spiritual shakti. He displays the divine 
Being, Consciousness Will or Powt^r, yayedam dhdryate pgat: that is 
the Para Prakriri. Tlie selLawarenc^ of the Spirit in this supreme 
Nature perceives in the light of self-knowlcdgie die dynamic idea, the 
authentic truth of whatever he separates in his own being and ex¬ 
presses it in the swabhava, the spiritual nature of the Jiva. Tlie in- 
herent truth and piuidple of the self of each Jiva, that which works 
itself out in rnanifcsiarion, the essential divine nature in all which 
remains oomtani behind all conversions, perversions, Teversions^ that 
is the swabhava. All that is in die swabbava Is loosed out into cosmic 
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Nature for her to do wb^t she ran with it under the inner eye of the 
Putushottama. Out of the constant svablisvii, out of the essential na¬ 
ture and self-principle of being of each becoming, she creates the 
varied mutations by which she strives (o express it, unrolls all her 
dianges in name and fomip in time and space and those successions of 
condidon developed one out of the other in time and space which we 
call eausalit)', r/iiwjrttL 

All this bringing out and eondnua] change from state to state is 
Kaima^ is acdon of Nature, is the energy of Frakrid, the worker^ the 
goddess of processes. It is Grst a loosing forth of the into its 

creative acdon, i^rgefh. The cteadon is of existences in the beooni- 
ing, h7iiit;42 tuzroh, and of all that thej' suhjecd^'ely or othervrise be¬ 
come, Ail taken together, It is a constant binh of things 

in Time, nf which the oeative energy of Karma is the 

principle. All this tmjtafale hecaming emerges by a combinadou of 
the powers and energies of Nature* ddfEibliiiCa, which constitutes the 
world and Is the object of the soo^s consciousness- In it aU the soul 
is the enjoying and observing Deity in Nature^ the divine powers of 
mind and will and sense, all the powers of its conscious being by 
w^hicb it reBects this working of Piakriti are its godheads* oSfuhiviL 
This soul in Nature is therefore the k^a punter h is the mutable 
souip the eternal activity of the Codhrad: the same soul in the Brah¬ 
man drawn back from her i$ the njbnra puni^ ihe immutable self, 
the eternal silence of the Godhead, But in the form Emd body of the 
mutable being inhabits the supreme Godhead. Possessing at once the 
calm of the immutable existence and the enjoyment of the mutable 
acdon there dwells in man the Purushottama. f ie is not only remote 
from us in some supreme status beyondt hut he is here too in the 
body of ever)' being, in the heart of man and in Nature, There he 
receives tlie works of Nature as a sacrifice and awaits^ the conscious 
self-giving of the human soul; but always ev™ in the human crea¬ 
tures ignorance and egoism he Is the Lord of bis swabhava and the 
Master of all his works, who presides over the law of Prakritl and 
Karma From him the soul came fordi info the ploy of Nature's mu¬ 
tations; to him the soul returns through Immutable self-existence to 
the highest status of the Divine, pirmw 

Man, hqm into the wnvld, revolves between world and world in 
the action of Pmkdd and Karma. Puiuslta in Prakriti Is his formula; 
what the soul in him thinks, contemplates and acts, that always he be- 
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coinqs. All that he h&d been, determined his present birth; and all that 
he isi thinks* does in this life tip to the moinent of his dcathp deter- 
mines what he will heeDme in the v^urids beyond and in lives yet to 
be- If birth is a becoming, death also is a becoming, not by any means 
a cessation. The body is abandonedp but the soul goes on its ivay» 
tyoktrJ WeT'jzram. Much then depends on what he is at the critkal 
moment of his departure. For whatcviet form of becoming his con¬ 
sciousness is on at the dme of death and has been full of that 
always in its mind and thought before death, to that form he must 
attain, since the Prahrid by Karma ^vcrrfcs out the soul's thoughts and 
energies and that is in leal fact her whole business. Therefore, if the 
soul tn die human being desires to attain lo the status of the Pur- 
ushottamap there are two necessities^ two conditians which must he 
satisfied before that can be possible- He must have moulded uwvmds 
that ideal his w^hole inner life in his earthly li\ing; and he must be 
faithful to his aspiration and will in bis departing ''Whoever leaves 
his body and departs" says Krishna ^'temembering Me at his time of 
end, comes lo my hhaiV diat of the PEjmshottama, my status of 
being. He is united with the original being of the Dinne and that 
is the ultimaee becoming of the soul, p^o the last result of 

Karma in its return upon itself and tmvands its souice. The soul w^hich 
has follow'cd the play of cosmic etoliition that veils here its essential 
spiritual nature, its original form of becoming, svabhm^^ and has 
passed through all these other way's of heooming of its consciousness 
which are only its phenomena, ifliri laiFi b/uh'^Tnip rcEums to tliat essen¬ 
tial nature and, finding through this return its true self and spirit, 
comes lo tlie original status of bdng which is from the point of view 
of the return a highest becoming, niad-bhavoin. In a certain sense 
we may say that It becomes God* since it unites itself with nature of 
the Divine in a last transformation of its own phennmenal nature and 
existence. 

Tlie Gita here lays a great stress on the thought and state of mind 
at the time of death, a stress which wO] with difficulty be understood 
if we do not lecogp tse what may be called the selF'Cieative power of 
the consciousness. WHiat the thought, the inner regard, the faith, 
jradJhd, settles itself upon with a complele and definite insistence;, 
into that our inner being tends to changie. This tendency becomes a 
decisive force when we go to those higher spiritual and self'evoivcd 
experiences which are less dcpendeiiE on external dungs than is our 
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otdinarj' psychology* cnslavi^d as that is lo oativand Nature. Thetc we 
fjn see ourselves steadily becoming that on which we Iceep our imnds 
fixed and to which we canstantiy a^ire. Theiefore there any lapse 
of the though tr any infidelity of the memory means shvays a re tarda- 
ticn of the change or soine fall in its pttjcess and a going back towards 
what were before^—at least so long as we have not substantially 
and irrevocably fixed our new becoming. When we have done that* 
W’faeti we have made it normal to our experience* the memorj' of it 
mains sclf-cxistingly because that now is the natural form of our 
consciousness. In die critical moment of pssing from the mortal plane 
of living* the importance of our then state of consciousness heoomes 
evident. But it is not a death-bed remembrance at variance with at 
insuffideudy prepared by the whole tenor of our life and our past 
subjectivity that can have this saving power* The thought of the Gita 
here is not on a par with the indulgences and faclliries of popular 
religion; it has nothing in common with the crude fancies that mafce 
the absolution and last unction of the priest, an edifjing “Chostian'' 
death after an unedifying profane life or the precaution or accident 
of a death in sacred Benares or holy Canges a sufficient machinery of 
salvation. The divine subjective becoming on which the niind has to 
be fixed firmly in die moment of the phj^cal death* jirni sm^an 
bhdvavi ty^jafi ante must have been one into which the 

soul was at each moment growing inwardly during the physical life, 
soda UJd bhava-blimHtah. "Therefore*" says the divine Teacher* "at all 
times remember Me and fight; for if thy mind and thy understanding 
are always fi.x«l on and given up to Me, ^myi orpitia-miiiicHbuddyrifi^ to 
Me thou shalt surely come* For it is by thinking alwaj^ of him with 
a consciousness united with him in an undeviating Yoga of constant 
practice that one comes to the divine and supreme Purushx” 

We arrive here at the first description of this supreme Punisha,— 
the Godhead who is even mom and greater than the Immutable and 
to whom the Gita gives subseqiiendy the name of Purushottama. He 
too in his cinieless eternity is immutiible and far beyond all this mani¬ 
festation and here in. Tiine there dawn on us only faint glimpses of 
his being conveyed through many varied syitiLoU and disguises* 
okwofi* Still he is not merely a featureless or indiscernible 
existence, fnindesytror; or he is indiscernible only because he is subtler 
than the last subtlety of which the mind is aware and because the 
form of the Divine is beyond our thought, <iniyaiiuniFt flcintytf- 
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rupam. This supreme Smil and Self is the the Andeei of Days 
and in his eternal sdhvisicjn and wisdom the Master and Ruler of all 
existence who sets in. their place in his being all things that ate, 
jfurmam san^asya dhai^aitu This supreme Soul 

IS the immutable self-esistent Brahman of whom the Veda-knowei5 
speakp and this is that into which the doers of askesis enter when they 
have passed beyond the affeetjons of the mind of mortaJity and for 
the desire of which they practise the aontrol of the bodily passions.^ 
That cicmai reality is the highest step^ place, foot^hold of being 
(padeipt); therefore is it the supreme goal of the soul's movement in 
Time, itself no movement but a status ori^cia], sempiternal and 
supreme, parojftmn stkimam ddyam. 

The Gita describes the last state of the mind of the Yogin in 
svhich he passes from life through death to this supreme divine exist¬ 
ence. A motionless mind, a soul armed with the suengdi of Yoga* a 
union w^ith God in bhakti*—the union by love is not here supets^ed 
by the feamrcless oniHcaiion thrmigh knowledge, it remains to the 
end a part of the supreme force of the Yoga^—and the lire'fotoe 
entirely drawn up and set bctwcim the bmws in the seat of mystle 
vision. All the doors of the sense are closed, the mind is shut in into 
the heart, the life-force taken up out of its diffused movement into the 
head, the intelligence concentrated in the utterance of the sacred 
syllable OM and is concept!ve thought in the leroembrance of the 
supreme Godhead, ami^nuirmr. That is the ^tabilshed Yo^c 
way of goin^ a last offering up of the whole being to die Eternal* 
die Transcendent But slilJ that is only a process; the osscmdal candJ- 
don is die constant undeviating mcimory of the Divine in life* even in 
action and batdc —ijwjm yitdJiyfl C(i—and the turning of the 

whole act of li^ang into an uninterrupted Yoga, Tiityayago. Whoever 
does that, Ends ble easy to aitain, say^ die C^head; he is the great 
soul vfho reaches the supreme perfection. 

The condition to which the soul ardii'es when it thus departs from 
life is supracosmic. Tlic highest heavens of die cosmic plan are sub¬ 
ject to a return to rebirth; bur there is no rebirth imposed on the 
soul dial departs to the Pujusbottama. Therefore whatever fiuir can 
be had from the aspiTution of knowledge to the indehnable Brahman, 
is acquired also by this other and eamprehensive aspiradon through 
knowledge, works and love to the self-existent Godhead who is die 

^ The language here h tAken hodUy fttrin Lhc Llpuibliad^, 
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Master of Avork^ and the Friend of mankind and ot all bein^ To 
know hjiD $0 and so to seek him does not bind to Febixth or to the 
chain of Karma; the soul can satisfy d^ce to escape pemuinently 
From the tiansiejit and painFu] condition of out mortal being. And 
the Gita here, in order to make moTe precise to the mind this circling 
round of births and the escape from it, adopts the ancient theoT)' of the 
opsmk cycles which beoiine a fixed part of Indian cosmolo^cal no^ 
donsn There is an eternal cycle of alternating periods of cosmic mani¬ 
festation and non-manifestadonj each period called respectively a 
day and a night of the cicator Biahma^ each of equal lengdi in Timet 
the lung a^n of his working which endures for a thousand ages, the 
long ran of his sleep gf another thousand silent ageSi At the comiiig 
of the Day all manifest radons are horn into being out of the unmani- 
fest, at the coming of the Night all v^anish or are dissolved into it. 
Thus all these existences alternate helplessly in the cyde of becoming 
and non-becomingj they come into the beodming ag^n and againr 
hburtu hkutva^ and they gp back constantly into the unmanifesL But 
this unmanifest is not the original divmity of the Being; there is an¬ 
other status of his existence, hh^vo a supracosmic unmarufest 

beyond this cesmic non-manifestation» which is etfimally self-seated, 
is not an opposite of this cosmic status of lUitnifesladon but far abo^'e 
and unlike it, chancgless, etemai^ not forced to pcddi tvitfa the perish¬ 
ing of all these existences. ''He is called the unmanifest Immutableji 
him they speak of as the supreme soul aird status, and those tvlio 
attain to him return not; that is my supreme place of being, pofarnam 
dhams.** For the soul attaining to at has escaped out of the cjde of 
cosmic mam testa don and non-manifestationi 

Wliether we entertain or \ve dismiss this oosmologjcal notjon,— 
which depends on the value \ve arc inclined to assign to the knowl¬ 
edge of "the krtowers of day and night,"—the Important thing is the 
turn that Gita gives to it One might easily imagine that this eternally 
tmmanifested Being whose status seems to have nothing to do with 
the manifestatiDn or the non-manifestation^ mu$i be the eier un¬ 
defined and indefinable Absolute, and dte proper way to reach him 
is to get rid of all that we have become in the manifestadoui not 
to carry up to it our whole inner consciousness in a combined con- 
centmuon of the mind's knowledge, the hearts the Yo^c will, 
the Vital life-force. Especially, bhakti seems inapplitnblc to the Abso¬ 
lute who is void of every rebtian, iwymaiiarya^ '^Bui" insists the Giia^ 
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—although this condition h supiaoosraic and althoiigli it is elienially 
unmanifest,—still "'that supreme Pumsha has to he won by a bhakd 
which turns to him alone in whom all bdngs exist and by whom all 
this T-vofld has been extended in space/^ In other ’ivords, the supreme 
Purusha is not an entirely relationless Absolute aloof from our illu¬ 
sions, but he is the Seer, Creator and Buler of the worlds^ hmm 
&nu^Udrmn^ dkaidram^ and it is by knowing and by loving him as 
the One and the All, vflsud™ji[i iti, that we ought by a union 

with him of our whole conscious being m aU things, all energies, all 
actions to seek the supreme consummation, the perfect f^rfcction, the 
al^IuLe release. 

Then there comes a more curious thought which the Giia has 
adopted from the mystics of the eady Vedanta. It giT-es the diffexeut 
times at which the Yogin has to leave his body according as be wills 
to seek rebirth or to avoid it. Fire and light and smoke or mist, the 
day and the night, the bright fortnight of the lunar mondi and the 
dark, the northern solstice and the southern, these arc the opposites- 
By die first in each pair the knowets of the Brahman go to the Brah¬ 
man: but By the second the Yogia readies the ’lunar light'' and re¬ 
turns subsequendy to human bbtL These are the bright and the 
dark paths, called the path of the gods and the path of the fathers 
in the Llpanisiiads, and the Yogin who knows them is not misled 
into any error. Whatever psycho-phjsical fact or else svinbollsm there 
may be behind this notion,-—it com® dowm froni the age of the mys¬ 
tics uho saw in every physical thing sm effective symbol of die 
psj'chological and who traced everyT^uherc an interaction and a sort 
of identity of the outward with the inward^ hght and knowledge, iho 
fiery^ principle and the spiritual cnicrrgy,—vre need obsen'C only the 
turn by which the Gim closes the passage: 'Therefore at all times be 
in Yoga/^ 

Far that is after a)] the essennal, to make the whole being one 
with the Divine, 50 enrirely and in ail ways os to be naturally and 
coiistandy fixed in union, and thus to make all living, not only 
thought and inodSmtionf but action^ labour^ battle^ a rdmeinbering 

"Yo™ eatpeficiicc zhmn in fact tha( there h a real imili, 

pot indeed absolute in ib applicatioo, bdiinid difs idea, viCn, [hat in the inner 
struggle between the powen the light and the perwers gf the D jrkrkcs;, the 
fortner tend to have a luturoil prcnolcnce in tbe bnght periodv ol the day or the 
year, ihe kuer in the ckiL podods, and this balance may Ia$t until the funda^ 
mental vkcocry is. wtm* 
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of God. ^ReiDeinbcr Me and fight," means not to lose the ever- 
present thougbt of the Eternal for one single moment in the dash oF 
the tempoid wkidi normaQy absorbs our imnds, and that seems suSt- 
dently difficult, almost impossible. It is endjely possible indeed only 
i£ tbe other conditions are satlsEed. If we have become m our con- 
$dousness one self with alb one self which is always to our thought 
the Divine, and even our eyes and our other sens^ see and sense the 
Divine Being evcrj'where so that it is impessihle for us at any time at 
all to feel or think of anything as that merely which the unenlight¬ 
ened sense peieeiveSp but only as the Godhead at once concealed and 
manifested in that form, and if our will is one in EX^nsdousnesS vdih 
a supreme will and every act of will^ of mindp of body is fdt to come 
from it, to be its movement, instinct with it or identical, then what 
the Gita demands can be integrally done. The femembrauce of the 
Divine Being becomes no longer an intenruttent act of the mind, hut 
the natural condition of oiu activities and in a way the very substance 
of the consciousness. The Jiv-a has beconic possessed of its right and 
natural, its spiritual celadon to the Pumshottama and all our life k a 
Yoj^ an accomplished and yet an eternally self-^accompUshing ooe~ 
ness- 


IV 


THE SECRET OF SECRETS 

THE truth that has developed itself at dm length step by step^ 
each brining fonvaid a fresh aspect of the integral knowledgie and 
founding on it some result of spiritual state and action, has now to 
take a turn of immense importance. The Teacher therefore takes care 
£rsE to draw attention to the decisive charaettr of ivhat he is about to 
sa)r, ^ that the mind of ^Vejuna may be auakened and anendvep For 
he is going to open his mind to the knowledge and sigbtof the integral 
EWvimty and lead up to the vision of the eleventh hogk^ by which the 
warriar of Kumkshctia becomes conscious of the author and upholdei 
of his being and action and mission, the Godhead in man and the 
world, whom notliing in man and in the world limits or hinds, because 
all proceeds from him, » a mDvement m his infinite being, continues 
and IS supported by his willp is justified in bis divine self-knowledge^ 
has him always for its origiUp substance and end. Arjuna is to become 
aware of bimsidf as cxisdiig only in Cod and as acting only by the 
power within himp his W'orkings only an instrumentahty of the divine 
actlonp hi5 egoistic consdousDi;^ onJy ^ veil and to his ignorance a 
misrepresentation of the real heing within him which is an immortal 
spark and portion of the supreme Godhead. 

This sision is to remove whatever doubt mny still remain %vitkm 
his mind; it is to make him strong for the action from which he has 
shrunk, hut to which he is irrevocably commanded and can no more 
recoil from it,—For to recoil would be the negation and denial of the 
divine will and sanction within him already expressed in his indi¬ 
vidual consciousness but soon to assume the appearance of the greater 
cosmic sanction* For now the world Being appears to him os the 
body of God ensouled by the clernal Timc-spirit and with its majestic 
and dreadful mice missions him to the ecash of the battle* He is called 
by it to the liberation of hJs spirit, to the fulhlinent of his action in 
the cosmic mystery, and the two—liberation and action—are to be 
one tnovement* His inletlecinal doubts are clearing away as a greater 
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ligjat of self-knowledge and the knowledge qf God and Nature is 
ing unfolded before him. But inEellectua] cbrity is not enough; he 
must see wtih the innet sight illiimining Lis blind outwacd human 
vision, so that he may act uith the consent of his whole being, with a 
perfect faith in all Lis memhers, ^taddh^, wiih a perfect devotion tn 
the Self of his self and the Master of his being and to the same Self 
of the world and A^'laster of all being in the universe. 

All that has gone before laid the foundations of the knowledge oi 
prepared its Erst necessary materials or scaffolding, but now the full 
frame of the scructure is to be placed before his tmsealed vision^ All 
that is to come after wilt have its great importance because it will 
analyse parts of this frame, show in what this or that in it consists; 
but in substance the integral knowledge of the Being who is speaking 
to him a to be now unveiled to his ej-es so that he catinor choose but 
see. What has gone before showed him that he is not bound fatally 
to the knot of the ignorance and egoistic acdon in which he had 
hitherto lemained contented dll its partial solutions sufficed no Icngei 
to satisfy his mind bewildered by the oonflict of opposite appearances 
that make up the action of the world and his heart troubled by the 
entatiglcment of his works from which he feels himself imable to 
escape except by renundadon of life and ^vorks. He has been shown 
that there are two oppos^ ways of tvorking and livLug, one in the 
ignorance of the ego, one in the clear self-knowledge of a divine 
being. He may act with desire^k wth passion, an ego driven by the 
^uahdes of the lower Nature, subject to the balance of virtue and sin, 
joy and sonow, preoccupied with the fruits and consctiuences of Ids 
works^ success and defeat, good result and ev£t itsulr, bound on the 
w'orld machine, caught up in a grst tangk of action and Inaction and 
perverse acdon which perplex the heart and mind and soul of mail 
with their changing and contrary masks and appearancci But he is 
not ut^rly ded down to the works of the ignorance; he may do if he 
will the works of knowledge. He may act here as the higher thinker, 
the knovver^ the Yqgin, the seeker of freedom first and afterwards the 
liberated spirit To perceive that great possibility and to keep his 
will and intelligence fixed on the knowledge and self-vision which 
w^ill realise and make it effectual, b the path of escape fjooi his sor¬ 
row and bevvilderment, the tvay out of the human riddle. 

There is a spirit within us calm, superior tu works, equal, not bound 
in thb external tangle^ surveying it as its supporter, source^ immancciit 
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witness^ but ncL invDlvcd in it. Ixibnite^ containing all, on-e self in aU^ 
it surveys iropartially tlie ’ivliolt action cl nature and it sees that it is 
only die action of Nature, not ju own attion. It sees tltat the ego and 
its tvili and its intelligence are all ^ machinery of Nature and dsai 
all their activities are determined by the complexity of her triple 
modes nnd quahtLes, The eternal spirit itself is free from these things 
it is fri?o from them because it knows; it knows that Nature and egn 
and the prsonal being of all these creatures do not make up the 
whole of existence. For existence Is not merely a glorious or a vairu 
a wonderful or a dismal panorama of a constant mutation of become 
ing- There is something eternal, immutable^ imperishable^ a timeless 
self-existence; that is not affected by the mutauons of Nature. It is 
their impanial witness, neither affecting nor affected^ neither acting 
nor acted upon, neither virtuous nor sinful, but al™ys pure, complete, 
great and unwounded. Neither grieving nor rejoicing at alt that af¬ 
flicts and attracts the egoistic being, it is the f riend of none, the enemy 
of none, but one equal self of all, Man is not now^ conscious of this 
self* because he is wrapped up in his outward^ing mind, because 
he Avill not Icam or has not learned to Hve within; he docs not detach 
himself* draw back From his action and observe it as the wx»rk of 
Nature^ Ego is the obstacle, the Ijmch-pin of the wheel of delusiun, 
the loss of the ego In the soul s self the first condition of frecdoiiL To 
become spirit^ no longer merely a mind and ego, is the opening WTitd 
of this message of liberation. 

Arjuna has been therefore called upon first tn give up all desire of 
the fruits of his works and hecomc simply the desireless Impartia] 
doer of whatever has to be done,—leaving the fruit to whatever power 
may be the ituister of the cosmic tvorkings* For he veiy ciadently is 
not the mastcii it is not for the sadsfaction of hU personal ego that 
Nature was set upon her vmys, not for the fulfilment of his desires 
and preferences that the universal Life is Living, not for tlie jusuEca- 
tipn of hk intellectual opinions, judgments and standards tliat the 
universal Mind U working, nor i$ it to that petty tribunal tlidit it has 
to refer its ciisnuc aims or its terrestrial method and purposes- These 
claims can only be made by the ignorant souls who liv’e in their per¬ 
sonality and see everything from that poeir and narrorv standpoint. 
He must stand back Erst from his egoistic demand on the world and 
wort only as one among the rnillions who contributes his share of 
effort and labour to a result dctcrinined not by himself* but by the 
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univ'^isal sction and purpose. Bui he has to do yet moie, he has to 
give up die idea of being the doer and to scOi freed from all petson- 
aiity^ that it is the universal intelligence, \villp mind, life that is at 
wort ui him and in all others- Nature is the universal wodtcr, his 
works are herSi even as the fruits of her works in him are pan of the 
grand sum of result guided hy a greater Power than his own. If he 
can do these two chin^ spiritually^ then the tangle and bondage of 
his works will fall far away from him; for the whole knot of that 
bondage lay in his egoisde demand and partidpat tori. Passion and 
sin and personal joy and ^ef will fade aivay from his soul, which 
w'ill now live within, pure, large, calm, Kjual to all persons and all 
thingi. Action %%t 11 pnaduce no subjecU^'e reaction and will leave 
310 stain nor any mark on his spirit's puritj" and peace^ He will have 
the inner joy, rest, ease and inalienable bliss of a free unaffected be¬ 
ing. Neither within nor without will he have any monr the old little 
personality» for he will feel consciously one self and spirit with all, 
e\'en as bis outer nature will have briome to his conscioosness an 
inseparable part of the universal mind^ life and will His separative 
egoistic personality w'ill have been taken up and extinguished in the 
irnpcranality of ^iritual being: bis separative egoistic nature will 
be unified witli the action of cosmic Natutep 

But this liberation is dependent on two simultaneous, but not yet 
reconciled perceptions! the clear vision of spirit and the cleat vision 
of Nature. This is not the scientific and uitelligent detachment which 
is ^uite pcKtible even to the materialistic philosopher who ha^ some 
clear viskm of Nature alone, but ntjt the perception of his own soul 
and self-being. Nor is it the intellectual detachment of the idealistic 
sage who escapes fFum the more linuting and disturbing forms of his 
ego by a luminous use of the pkisoo. This is a largpr, more living 
more perfect splrirual detachment which comes hy a vision of ihe 
Supreme who is more than Nature and greater than mind and reason. 
But even this detachment is only the initial secret of freedom and of 
the clear visiurr of knowledgL", it is not the whole clue to the riivine 
mj'stcry,-^for by itself It would leave Nature unexplained and the 
natural active part of being isolated from the spiritual and <juietistic 
self'^xistence^ The divine detachment must be the foundation for 
a divine pattidpadon in Nature whidi will replace the old egpisdc 
participation, tlic divine quietism must support a divine activism and 
kinetism. Tliis truth which the Teacher has had in view all along 
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and therefore insisted on the saciifioe of works, the recognition of the 
Supreme as the master of our tvorks and the doctrine of the Avat:aT 
and the div[ne birtJi, has yet been at first kept stiboEdinate to tlie pci- 
maiy necessity of a quiecistic libemiion. Only the truths which lead 
to spirJEual calra^ detachment, equality and oneness, in a word, to the 
perception and becoming of the immutable self, have been fully de- 
^I'olopcd and given their lar^^st amplitude of powur and significance. 
The other great and occessai)' tmth^ its coniplctnent, has b^n left in 
a certain obscuricj^ of a lesser or rebtive light; it has been hinted at 
conscmilyt but not as yet devdoped. Now in these successive chapters 
it is being rapidly released into cirpiiessiorL 
Throughout Krishnap the Avatar, the Teacherj the charioteer of 
the human soul in the ^vorjd-action, has been preparing the revelation 
of the secret of himself. Nature's deepest secrete He has kept one note 
alwaj’s sounding across his preparatory strain and insistendy coming 
in as a ivaming and prelude of the larger ultimate harmony of hb 
integral Truth, That note was the idea of a supreirkc Godhead which 
dwdh within man and Nature, hut is greater than man and Natmep 
is found by irapersonslily of the self, but of which impersonal self is 
no: the whole significance. We now' see the meaning of that strong 
recurring insistence. It was this one Godhead, the same in univet^ 
self and nun and Nature w^ho through the voice of the Teacher in 
the chariot ^vas preparing for his absolute claim to the whole licLng 
of the awakened seer of ihing;s and doer of works. '1 who am within 
thee/^ he was saying, who am here in this human body, I for whom 
all exists, actSp strives, am at onc% the secret of the self-exbtcnt spirit 
and of the cosmic actioni Tliis T is the greater I of whom the largjKt 
human personality is only a partial and Fragmentary manifestation 
Nature itself only an inferior working. Master of the soul, master of 
all the works of cosmos, I am the one Light, the sole Power, the only 
Being, Tills Godhead w^ithin thee is the Tcadierp the Sun, the lifter 
of the clear blaze of knowledge in which thou becermest aware of the 
difference between thy inunuiablc sdf and thy mutable nature. Bui 
look beyond the light itself to its source; then shalt thou know the 
supreme Soul In which is recovered thespirituaj truth of personality 
and Nature. See then ilie one self in all beings that thou mayst see Me 
In al! bem^; see all beings in one spiritual self and reality^ because 
that is the way to see all beings in Me; knoiv one Brahman in all that 
thou mayst see God who is the supreme Brahman. Know thyself, be 
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th)raelf thnt thou mayst be uniic^ uith Me of whom this timEless 
self is the dear light or the Emnsparent rartain. I the Godhead ain 
the highest truth of self and 

Arjuna has do see that the same Godhead is the higher tfuth too 
not only of self and spirit but of Nature and his own petsonalityj the 
seonet at one* of the individual and the universev That was the Will 
universal in Nature, greater than the acts of Natun^ which proceed 
from him, to whom belong her actions and man^s and the fruits of 
them* Therefore has he to do works as a sacrihee, because that Is the 
truth of his works and oF all works- Natute is the worker and not 
egOp but Nature is otilv a power of the Being who is the sole master 
of all her vvorts and energisms and of all the sons of the cosmic sacri¬ 
fice, Therefore, since his works are that Being's, he has to give up all 
Iris actions to the Godhe^ in him and the uurld, by whom they are 
done in the dirine m^'Sterj' of Nature. This is the double condition 
of the divine birth of the soul, of its release from the mortality of 
the ego and die body into the spiritual and etcrnaL-knowledge first 
of one's timeless immuiable self and union through it w'ith the time¬ 
less Godhead, but knowledge too of thai which lives behind the 
riddle of cosmos, the Godhead in all ecristcnces and their workings* 
Thus only can tve aspire through the offering of alJ our nature and 
being to a living union with the One who has become in Time and 
Space all that is+ Here is the place of hhaktl in the scheme of the 
Yoga of an intcgml sclf-bberation. It is an adoration and aspLmtion 
towards that which is greater than imperishable self or chan^g Na¬ 
ture. ^\11 knovvledgo then becomes an adoration and aspirarion, 
but all works too become an adoration and aspiration. Works of 
nature and freedom of soul arc unified in this adoration and become 
one seJf-uphfting to the one Godhead* The Ena) release, a passing 
away from die Id wot natuie to the source of the higher spiritual be- 
coming, b not an extinction of the soul,—only its form of ego becomes 
extinct,—but a departure oF our w'hole self of knowledge, ^vill and 
love to dwell no lon^t in his universal, hut in Ins supracosmic reality, 
a fulfilment, not an annuilaicion. 

Necessarily, to make this knowledge clEir to the mind of Arjuna, 
the divine Teacher sets mit by removing the source of two remaining 
difiicultieSp the anunomy beEween die impersonal self and the human 
personality and the anrincimy between tlit self and Nature. While 
tlicsc two antinomiEs Iasi, the Godhead in Nature and man remains 
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ohsoire, inatiDna] and unbelievable- Nature has teen represented as 
the mectaiucal bandage of the g^nas, the soul as the cgprsdc being 
subject to that bondage. But if that be all their truth, they' are not 
and cannoi: be di%ine. Nature^ ignorant and mechjinical, cannot be 
a pwer of God; for divine Power must be free in its A^tjrkings, spirit¬ 
ual in its origin, spiritual in its greatness. The soul bound and egoisdc 
in Nature, mental, vital, phy^cal only, cannot be a portion of the 
Divine and itself a divine being; for such a dhine being must be 
itself of the very nature of the Divine, free, spiritual self-developing, 
self-existent, superior to mind, life and bexly. Both these difficulties 
and the obscurities they bring in are removed by one LUymmatjng ray 
of truth. Mechanical Nature only a lower truth; it Is the formula 
of an inferior phenomenal acuon. Them is a higher which is the 
spiritual and that is the natme of our spiritual personality, our true 
person. Cod is at once impersonal and personal. His impersonality 
is to our psychological realUadon an inhnite of tuneless being, con¬ 
sciousness, bliss of existence; his personality represents itself here as 
a consdous pou^r of being, a consdous centre of knowledge and will 
and the joy of iiiuluple self-manifestation- We are that one impet^ 
sonality in the static essence of our being; we are each of us the 
multitude of that essential power in our spiritual person. But the 
distinction is only for the purposes of sdf-pianifestation; the divine 
impersonality when one gpes behind it, at the same time infinite 
He, a supreme soul and spirit. It is the great ^1"—so I am He, 

from which all personality and nature proceed and disport themselves 
here diveiselv in the appearance of an impcfsonal world. Brahman 
h all this that is, says the Upanishad, for Brahman is oire self which 
sees itself in four successive positions of conscioiisness. Vasudeva, the 
ctema] Being, i$ all, says the Gita. He is the Brahman, consciously 
supports and originates all from his higher spiritual namre, con¬ 
sciously here becomes aB things in a nature of intelligence^ mind, life 
and sense and objective phenomenon of material existence- The Jiva 
is he in that spiritual nature of the Eternal, his eternal multiplicity^ 
his self-viriun from many centres of conscious seJf-povveri God, Nature 
and Jiva are the three terms of existence, and these three are one 
being. 

How does this Being manifest himself In cosmos? First as the im¬ 
mutable timeless self omnipresent and all-supporting which U m its 
eiemity being and not becoming. Then, held in that being there is 
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an css€iillaj pow'cr or spintual prindple of solf-becomingf 
through which by spiritual self-vision it determines and expresses^ 
creates by lihctadon dl that h latent or contained in its ovm exisiciice. 
ITie power or the energy of that self-becoming looses forth into 
universai actiorip Karmap all that is thus determined in the spirit All 
creadon is ^hk acdon, is this ’^vnrking of the essential no tuie^ is Kanntk 
But it is dev^doped here in a mutable Natute of mieUigenceT mindr 
hfe, sense and fomnDbjectSvity of material phenomenon actudly cut 
off from the absolute hghl and limited by the Ignomncc. Ail its 
vstirkings become there a sacTifice of the soul in Nature to tlie supreine 
Soul secret within her. and the supreme Godhead dwells therefore 
in all as the Master of their sacrifice, whose presence and power 
govern it and whose self-linowledgc and delight of being receive It 
To know this U to have the right knowledge ^ the universe and the 
vision of God in the cosmos and to find out the door of escape ftem 
the Igttoirance^ For this knoivledget made effective for man by the 
offering up of hi$ wotks and all his consciousness to the Godhead in 
slip enables him to return to his spiritual existence and through it to 
the supracosinic Reality eternal and luminous abov'C this mutable 
Nature* 

The truth is the secret of feeing which the Gita is now going to 
apply in amplitude of result for our inner life and our outin' works 
it is gping to say is the most secret thing of all* It is the knowh 
edge of the whole Go^cad, smWiflgrjmi ipiefFi, which the Master of his 
being has promised to Arjunflj tliat essential knowledge attended with 
the complete knowledge of it in all its principles uiiich will leaw 
nothing yet to be known. The whole knot of the ignorance which has 
bewilder^ his human mind and lias made his will recoil from hh 
divinely apjiointed work, will hat^e been cut entirely asunder. This 
is the wisdom of aU wisdoms, the secret of all secrets, the king- 
knowledge, the king-sccrel. It is a pure and supreme light which 
one can verify by direct spiritual experience and see in oneself as the 
truths it is the right and just knowledge, tire vTiy law of being* t 
is easj' to practise when one gels hold of it, sees it* tries faithfully to 
live in it. 

But faith is necessary^ if faith is absent, if one trusts to the critical 
inlelligence which goes by outward facts and jealously questions 
the rcvclaioTv fcnowlLdge because that docs not square with the divi' 

"Gita, L\. 11. 
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sions and imperfeedons of the apparent nature aod seems to exceed 
h and state something which carries us bej'ond the first pracdcaJ facts 
ol our present existencep its grief, its pain, evil, defect, imdivine error 
and stumbling, then there is no possibility of living out 

that greater knowledge. The soul that fails to gst faith in the higher 
truth and law, must return into the path of ordinary moital living 
subject to death and error and e^al: it cannot grow into the Godh^d 
which it denies. For this is a truth Avhich has to be liveip—and lived 
in the soul's gioiving light, not aigued out in the minds darkness- 
One lias to grow into it. one has to become it,—that is the only way lo 
verify iu It is only by an exceeding of the lower self that one can 
become the real divine self and live the truth of dnir spiritual existence. 
All the apparent uuths one can oppose to it are appearances of the 
lower Nature. The release from the evil and the defect of the lower 
Nature, asahfiam, can only come by acceptiug o higher knowledge in 
which all this apparent ev^il becomes contnneed of ultimate unfeaUty^ 
is shown fo be a creation of our darkness^ But to grow thus into the 
freedom of the divine Nature one must accept and believe in the 
Godliead secret within our present limited nature. For the reason why 
the pmctice of this Yoga becomes passible and easy is that in doing 
It we give up the whole working of oil that wc naturally are into the 
hands of that inner divine Purusha, The Godhead works out the 
divine birth lu us progressively, simply, infallibly, by taking up our 
being into his and by ftUlng it with his own know^Icdge and power, 
fmn^pena bh^atd; he lays hands on our obscure ignorant nature 
and transforms it into his own light and wideness. What with entire 
faith and without egoism we beheve in and impelled by him wiU to 
be, the God within will surely accomplish. But the egoistic mind and 
life we now and apparently are must first surrender itself for transr 
mutation into the bands of that utmost seaet Divinity within us. 
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THE DIVINE TRUTH AND WAY 

Thb Gita then piioceeds to unwii the supreme and integial seeiei^ 
the one thoughi and truth in which the seeker of perfecdon and 
liberation must leam to hw and the one law of perfection of his 
spiritual members and of all their movemenis. This supreme secret is 
the mystery of the transcendent Godhead who is all and everyt^here, 
yet so much greater and other than die iiniversc and all its forms 
that nothing here contains hinij nothing expresses him leally, and no 
language which is hoirowed from the appearances of things in space 
and time and thdr relations can suggest the truth of his unimaginable 
being. The consequent law of our perfection is an adomtion by oui 
whole nature and its self-suircndier to its divine sotuce and possessor. 
Our one ultimate way is the turning of our entire existence in the 
worlds and not mciiely of this or that in it* into a single movemeni: 
towards the Eternal. By the power and mystery of a divine Yoga we 
ha\'e come out of his inexpressible secrecies into this bounded nature 
of phenomenal things. By a reverse movement of the same Yo;^ 
ive must transcend the limits of phenomenal nature and recover 
the greater consciousness try which w^e can live in the Divine and the 
Eternal. 

The supreme being of the Dhane is bcy'ond manifestation: the 
true sempiternal image of him i$ not revealed in matter^ nor Is ii 
seized by life, nor is it cognisable by mind, ociMlyanip* avy&kutrnurtL 
What we see is only a self-created form, rwpa, not the eternal form 
of the Divinity^ sranipa. There is some one or tiiere is something 
that is other than the tini^'erse, inexpressible* unimaginable, an in¬ 
effably infinite Gcwlhead beyond anything that our largest or subtlest 
conceptions of Infinity can shadow. All this ’^veft of things to which 
^ve give the name of universe, all this Immense sum of motion tn 
which we can fix no limits and v^ainly seek in its forms, and movements 
for any stable realitVj any status, level and point of cosmic leverage, 
has been spun out* shaped, exumdtjd by this highest Infinite* founded 
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upon this meffable supmcoftnic Mystery* It is founded upn a self' 
formubdcn which is itself unmmiffst and undiinkableu All this 
moss of becommgs ahvavs changing and in motion, aU these creatureSi 
existences, things, breathing and IjTiing forms, cannot contiiin him 
either in their sum or in their separate exisEcnce. He is not in them; 
it is not in them or by them that be lives^ movies or has his being,— 
God is not the Becoming. It is they that are in him, it is they that 
live and move in him and dmw their truth from him; they are his 
becomings, he is their bdng,^ In the unthinkable timeless and space¬ 
less infinity of his existence he has extended this minor phenomenon 
of a boundless ttnivcTse in an endless space and time. 

And evun to say of him that all exists in him is not the whole truth 
of the matter, not the entirely real relation; foe it is to speak of him 
with the idea of space, and the Divine is spaceless and timeless* 
Space and time, immanence and peri'asion and exceeding are all of 
them terms and images of his consciousness. There is a Yoga of divine 
Power, fWd? yagfl' hy Avhich the Supreme cicates phenomena 

of himself in a spmtnalj not a material, self-formulatiDn of his own 
extended infinity, an extension of which the material is only an image. 
He secs himself as one \^ith that* is identified Viith that and all U 
harbours. In that infinite self-seeing, which is not bis whole seeing,— 
the pantheist's idcniJty of Cod and universe is a still more limited 
\iew^—he is at once one with all that is and yet exceeds it; but he 
is other also than this self or extended infinity of spidtual being which 
contains and CKcceds the universe. All exists here in his world- 
conscious infinite^ hut that again is upheld as a self-conception by the 
supracosniLC realitj' of the Godhead which exceeds all our tenns of 
world and being and consciousness. This is the mystery of his being 
that he is supracosmiCp j'et not in any exclusive sense extmoosmic- For 
he pervades it all as its self; there is a luminous unmvolved presence 
of die self being of Gotl, vuxtftn ainsn^ which is in cansiant reladon 
with the becoming and brings all its existences into manifestation by 
his simple presence.- Therefore it is that we have these tenns of Being 
and becoming, existence in itself, and e.'dstences dependent 

upon at, hliiitrrrn, mutable beings and immutable being. But the high¬ 
est truth of these two relations and the resolution of their antinomy 
must he found in that which exceeds it^ it is the supreme Godhead 

’ ianrahhvt^m aa c^iiam tli. 
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who both containing self and its coptained phcnomeaa by 

the power of his spiritual consciousness, yogdjwayi And it i$ only 
through union writh him in our spiritual oonsdcivisness that we can 
arrive at our real relations wth Ills being. 

MetaphysicaUy stated^ this is the intention of these verses dF the 
Gita r but they nst founded not upon any intellectual spccularion^ 
but on ^irirual experience^ thej' s^tithetise because they arise globally 
from certain truths of spirirual consciousness. WTien we anempt to 
put ourselves into consdous relations with whate\^er supreme or uni¬ 
versal Being there exists concealed or manifest m the world, we 
arrive at a very various experience and one or other variant term of 
this experience is turned by different uiiellectijal conceptions into 
their fundamental idea of existence. We have> to start w-ith, die crude 
experience first of a Divine who is sonietliip.g <juite different from 
and greater than ourselv-eSp quite different from and greater tlian the 
universe in which we live; and so it is and no more so long as we 
live only in our phenomenal seKnes and $ce around us only the phe¬ 
nomenal face of the world. For the highest truth of the Supreme is 
supracosmic and all that is phenomenal seems a thing other than the 
infinity of the self-conscious spirit, seems an image of a lesser truth 
if not an illusion. WTien we dwell in this difference only^ we regard 
the Divine as if extiacosmicH That he is only in this sense that he is 
not, being supracosmicp contained in the cosmos and its cieadonSp 
but not in the sense that they are outside his being: for there is 
nothing outride the one Eternal and Real. We realise this first midi of 
the Godhead spiritually when vve get the experience that we live 
and move and have our being in him alone^ that^ however different 
from him vsn may be, vvfe depend on him for our existence and die 
Universe itself is only a phenomenon and movement in the Spirit. 

But again we hav'e the farther and more tmnscendent experience 
that our self-existence is one with his ^clf-cxistEnce- We perceive n 
one self of all and of that wi: have the consciousness and the virion: 
We can no longer say or think that wit are entirely different from him, 
but that there is self and there is phenomenon of the sdf-existent; 
all is one in self, hut all is v-ariation in the phenomenon. By an ex- 
dusiv'o intensity of union vvath the self we may c%i 2 n come lo experi¬ 
ence the phenomenon as a thing dreamlike and unreal, But^ a^iin, 
by a double intensicy we may have too the double experience of a 
supreme self-existcmt oneness with him and yet of ourselves as living 
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widi him and in many relations to him in a persistent fornix an actual 
dedvadon of his being. The univeirse, and our eJcLstence in the uni- 
vcisCj becomes to us a canstant and teal form oF the self-awatt: exist- 
eoce erf the In tliat lesser truth we have out lelataons of dif¬ 

ference between us and him and all these other liting or inanimate 
pD^vcis of the Eternal and our dealings w^th his cosmic self in the 
nature of the universe^ Tliese TEjatfons are other than the supraccismic 
truth, they arc dcrivadve creations of a eertain power of consciousness 
of the spirit, and because they are other and because they are aea- 
dons the exclusive seekers of the supracosmic Absolute tax them vnth 
an unreality leladve or complete. Yet are they from him, they are 
existent forms dedved from his being, not figmenis crfeited out of 
nothing For it is ever itself and figures of itself and not things quite 
other than itself that the Spirit sees et'erywhere* Nor can we say diat 
there is nothing at all in the supracosmic that conesponds to these 
relations^ We cannot say that they are derivations of consciousness 
sprung from that source but yet w^ih nothing in the source which 
fit all supports or justifies them, nothing that is the eternal reality and 
supernal principle of these forms of his bdng. 

Again, if we press in yet another way the difference between the 
self and the forms of selfi we may come to regard the Self as contain¬ 
ing and immanent, wc may admit the truth of omnipresent spirit^ and 
yet the forms of spirit, the moulds of its ptescnce may affect us not 
only as something other than it, not only as transient, but as unieal 
images. We have the experience of the Spirit, the Divine Being im¬ 
mutable and ever containing in his vision the mutahElities of the 
Universe; we have too the sepanite, the simultaneous or the coinddent 
expozien^ of the Divine immanent in ouiselvrs and in all creatures. 
And, yet the universe may be to ns only an empirical form of his and 
onr consciousness, or only an image or a symbol of existence by w'hich 
we have to construct our significant relations with him and to grow 
gradually aware of him. But, on the other hand* we get another re¬ 
vealing spiritual experience in which we arc forced to see as die very 
Divine all things, not only that Spirit which dwells immutable tn 
the universe and in its countless creatures, but all tbis inmrd and 
outward becoiiung. All js then to us a divine Reality manifesting him^ 
self in us and in the cosmos^ If this experience is exclusit-c, wc get the 
panihcistic identity, the One tliat ts all: but the pantheistic vision 
is only a partial seeing. This extended universe is not all that the 
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Spirit: is, there is fld Eremal greater than it by wbiti altitie its esdst- 
is possible- Cosmos is not the Divine in all his utter ]tealit3i', but 
a single selhexpiesslon, a true but imnor modon of his being. All these 
spiritual experiences, however different or opposed at Erst sight are 
jTt reconcilable if we cease to press on one or other exclusively and 
if we see this simple truth tltai divine Reality is something greater 
than the univen^ existence, hut yet that all universal and particular 
things are that Divine and nothing else»-^gnificative of him, we 
might say, and mat entirely That in any part or sum of their □ppea^ 
ance, but still diL7 could not he significative of him if they tvcie 
something else and not term and stuff of the divine eadstence. That 
is the Real; but they arc its expressive lealiries* 

This is what is intended bv the phrase, vasudciYih starwin iti; the 
Godhead is all that is universe and all that is in the universe and all 
that is mote than the imivetse. The Gita laj's stress first on his supra- 
cosmic exiaGtice, For, otherwise, the mind svould miss ils highest gpal 
and remain turned towards the crjsmic only or else attached to some 
paitiai experience of the Divine in the cosmos. It lays stres nesrt on 
his universal existence in which all moves and acts. For that is 
the justification of the ccsmic effort and that is the vast spiritual sdF 
awareness in which the Godhead sdf-seen as the Time-Spirit does 
Lis universal works. Next, it insists with a certain austere emphasis 
on the acceptance of the Godhead as the divine inhahilaiit in the 
human body. For he is the litimanent in all existent^ and if the 
indwelling divinity is not recognised, not only will the divine mean¬ 
ing of individual existence be missed, the urge to our supreme spiritual 
possibilities deprived of its greatest force, but the relations of soul with 
soul in humnnity will be left petty, limited and egpistic. Finally, it 

jit great length on the divine manifesiatioii in all things In the 
universe and aSrms the dcrivatiod of all that is from the nature, 
power and light of the one Godhead, For that seeing too is essential 
to the God-knowledge; on it is founded the inregtal turn of the whole 

•Even if in the mind we fed ihcni to be compaRtively omed in ^ 
tbc absoluwly R«I. Sbaakwa* Mayavada apart fmm in logiial ^tJdiog 

ivliCD reduced TO lOTns 0^ f-piritilai to BO IBOrc ituui fUQ 

jiggcTHwd expreision of this rtkrivx iioreilitye Bcynnd iuLdeI ihe diffi«ti!tv 
appeal*, fw there it nwef edrfoi The separate c^ifperitaicK lie behind ^ 
dlfferenrei of reUgimu sccti and schools of phllc^hv or Yo^t tfanOTUi«l« 
shed their dhTcgen-E intfnml sequemceSfc are hanii™is™ andL cxaltBa to 
iHcir highest comiPCiT^ ioicnntyT ■uiiififd in the siipiaiDcn&i infitiitc- 
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being jatid the ^vbo]e imuiie Godwards^ the acceptance hy man of the 
u orlfs of the div-ine Pcjwer in the world and the pcKsIbility of remoidd* 
ing his mcDtality and will into the type of the God'action, transcend¬ 
ent in initiation^ fsosmic in motivep transmitted through the mdi^idua]^ 
the Jiva- 

The supreme Godhead, the Self immutahlc behind the cosmic 
consdousness, the individual Divhiity in the human being and the 
Divine secretly conscious or putially manifested in cosnik Nomm and 
all her works and creatures^ are then one lealityi. one GodheaiL But 
the truths that we put fonvard the most conhdendy of one^ are re¬ 
versed or they alter their sense when we try to apply them to the 
other poises of the one Being. Thus the Divine is dways the Lord^ 
Ishwara; but we cannot therefore crudely apply the idea of his essen¬ 
tial lordship ami mastery in exactly the same \ray without change in 
all four fields. As the Divine manifest in cosmic Naiuie he acts in 
dose identity with Nature. He is himself then Nature^ so to speakp 
but with a spirit within her workings which foresees and forevviUs, 
understands and enforces* compels the action, ovcr^rulcs in the result. 
As the one silent self of all he is the non-doerp. and Nature alone Is the 
doer. He leaves all these works to he done by her according to die 
law of our beings iu frravarUtie^ and yet he is sdll ihc lordii 

jfrabhUf because he views and upholds our action and enables 

Nature to work by his silent sanctiDn. He by his fmiDqhility tiansmils 
the pow“er of the supreme Godhead through the compulaon of his 
perv'ading motionless Presence and supports its working by the equal 
regard of his witness Self in all things. As the supreme supracosmic 
Godhead he origuiates all; he is above ail, compells all to manifest^ 
but docs not lose Irimsclf in wbat he creates or attach hitnseK to the 
w^orks of his Nature. His b the free presiding WiU of bdng that is 
antecedent to all the necessities of the natural action. Li the indi¬ 
vidual he is during the ignorance the secret Godhead in us who coni- 
pels all ID TTEvoive on the machine of Nature on which the egp is 
carried round as part of the machinery, at once a dog and a conven¬ 
ience. But since all the Divine is within each being we con rise 
above this relation by transcending the ignorance. For we can identify 
ourselves with the one Self supprter of aU tilings and become the 
witness and nan-doer* Or else we can pur our individual being mto 
the human souTs right tdarion with the supreme Godhead within us 
and make it in its parts of nature the immadiate cause and instruinentf 
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nimitUif And In its spiritual sdf and peisdn a tigji parlldpant in the 
supreme* free and unattached uiasteiy of that inner Numen. This 
is a thing we have to see cJearly in the Gita; we have to allow for this 
\'aiiation of the sense of the same truth according to the nodus of 
reJatioa from which its application eoines liiio force. Otherwise we 
shall see mere contradjetion and inconsistency where none exists or 
be baffled like Arjuna by what seems to us a riddling utletance. 

Tlnjs die Gita begins by affirming that die Supreme contains all 
things in himselft hut is not in any, ■niaistJiowi s£av^hhuimi^ "all are 
situated in Me^ not I in them," and yet it proceeds immediately to 
say, "and yet all existences are not situated in Me, my self is the 
bearer oF all existences and it h not situated in existences," And yet 
again tt insists ^vith an apparent self-contradiction that the Divine has 
l^ged himself, has taken up his abode in the human badj> wu3iii(sii« 
tmmm and that the recognition of this truth is necessar^^ for 

die soul s release by the integral way of works and lave and knowh 
edgie* These statements are only in appearance inconsistent with each 
other. It is as the supracosmic Godhead that he is not in existences, 
nor ev'cn they in him; for the distinction w'e make between Bang 
and becoming applies only to the manlFestation in the phenomenal 
univeEsc, In the supKicosmic existence all is eternal Being and alk if 
there too there is any multiplicity, are eternal bon^ nor can the 
spatial idea of indu'eliing come in^ since a supracosmic absolute be- 
ing Is not affected by the concepts of time and space which are created 
here by the Lord s Yagamaya. There a spiritual, not a spatial or tem¬ 
poral to-exislencet a spintual identity and coinddence must be the 
foundation. But, cm the other hand, in the cosmic manifestation there 
IS an extension of universe in space and dme by the supreme unmani- 
fest supracosmic Being, and in that extension he appears first as a 
self who supports all these existences; bJiufjitJtrt, be hears them in 
his all pervading self existence. And, even, through this omnipresent 
self die supreme Self too, the Paramatinan, can be said to bear the 
universe; he is its inAisiblc spiritual foujidati-oo and llie hidden spir¬ 
itual cause of the becoming of all existences. He bears the univTise as 
the secret spirit in us beats our tbaughEs> works, movements. He 
seems to pervade and to contain mind, life and body^ to support them 
by his presences but this pervasion is itself an act of consciousness, 
not rnaterial; the body itself is only a constant aa of consciousness oi 
the spirit. 
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This divine Self mp t ai n s idl exbtences; all are situated in hitOi 
not xnamdally iq e^nce^ but in that extended spiritual concepdan 
of self-being of which our too rig^d notion of a material and eiheric 
space is only a rendering in the terms of the physical mind and senses. 
In reality all even here is spiritual co-fiodstence^ identity and ooinci' 
dence; but that is a fundamEintal truth wtuch we cannot ^pply until 
we get back to the supreme conscioijsiiess- Tit] then such an idea 
Hiould only be an intellectual concept to which nothing corresponds in 
our practical experience. We hai.'e to say^ then, using th^ terms of 
relation in space and time, that the universe and ail its beings exist in 
the divine Setf^existent as everything else exists in the spatial primney 
of ether. is as the great, the all-pervadmg aerial principle dwells 
in the etheric that all existences dwell in Me, chat is how you have to 
conceive of it,” says the Teacher here to Atjuna. The imiveisal 
existence is all-pervading and inSnite and the Self-existent loo k oU- 
pen^ading and infinite; hut the self-existent infinity is stahbi statiCi 
immutable, the uniwrsal is an all^pervading movement, Jiarvatragah. 
The Self 15 one* not many; but the universal expresses itself as alt 
existence and i5> as it seems, the sum of all existences^ One is Being; 
thfi other is Pow^r of Being which moves and creates and acts in the 
existence of the fundamental, supporting, immutable Spirit. The 
Self does not dwell in all these existences t5r in any of them; that 
is to say, ho is not contained by any,—just as the ether here is 
not contained in any form, though all forms arc deriwd ultimately 
from the ether. Nor b be contained in or consrituted by all exist¬ 
ences together—any more than the ether k contained in the mobile 
extension of the aerial principle or is consrituted by the sum of its 
forms or its forces- But sdll in the movumtmt also b the Divine; he 
dwells in the many ss the Lord in each being. Both these relations 
are tme of him at one and the same rime. The one is a reJarion of 
self-existcnce to the universal movement; the other, the immanence; 
is a relarion of the universal existence to its own forms. The one is 
a truth of being in its all-ix>iitaining iounumbility, self-existent: the 
Other is a truth of Power of the same being manifest in. the govern¬ 
ment and inform^rion of its own self-veiling and self-cev'CaJing movt^ 
ments. 

The Supieme from above cosmic existence leans, it is here said, or 
presses down upon his Nature to loose from It in an eternal cyclic 
recurrence ail risat it contains in it, all that was once manifest and has 
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become laceaL All existeiices act in tte uniweise in subjcclipn to tliis 
impelling movemcni: and to the bw^ qf m n niFested being by wbicb 
is expressed in cosmic barmomes the phenamEnon of die divine All- 
existence. The Jiva follows the cj-cle of its becoming in the action of 
this divine Nature^ prnfcrtjm mamkam^ si’om prfifertim_, the *'own 
nattire^' of the Divine. It becomes in the turns of her piogresdon this 
or dint personality; it follc^vs always the curve of its own bw of 
being as a manifestation of the di\inc Nature^ whether in her higher 
and direct or her lower and derivEd movement, whether in ignorance 
or in Inowtedge; it returns Out of her action into her immobility and 
silence in the lapse of the cycle. Ignonmt, it is suhlect to her cyclic 
whirh not master of itself, hut dominated by her, m/ahxh prnferter 
vas^ only by return to the disinc conscitmsness can Lt attain to 
mastery and fieedoim The Divine too follows the cycle, not as subject 
to it^ but as its informing Spirit and guide, not with his whole being 
Involved in it^ but with his power of being accompanying and shaping 
it. He is the presiding control of his own action of Nature, odbydb^, 
—not a spirit bom in her^ but the oeadve spirit who causes her to 
produce all that appears in the manifestation. If in his power he 
accompanies her and causes nU her worhings^ he is outside it too^ as 
If one seated above her unlvcisal action in the supracosmic mastetyi 
not attached to her by any involving and mastering desire and not 
therefore bound by bet works^ because he inhnitcly exceeds ihem 
and precedes them, is the same before, during and after aU their 
procession in ihc cj-cles of Time. All their mutations make no differ¬ 
ence to his immutable being. The silent self that pcn^ades and sup 
pons the cosmos h not affected by its changes because, though 
supporting, it does not participate in therm This greatest suprEme 
supracosmic Self also is not alfceted because it exceeds and eternally 
cranscends tbem. 

But, also, since this action Is the action oF the dhine Nature, svi 
pflJoTrh^ and the divine Nattiie can newr be separate from the 
Dii^e^ in cv'Cry thing she creates the Godhead must be immanenE. 
That is a rubtLon which is not the whole truth of his being, but 
neither is it a truth which wt? can at all afford to ignore. He is lodged 
in the human bodv. Those who ignore his presence, who despise be- 
cause of its masks die divinity in th^ human form, arc bewildered 
and befooled by the appearances of Natum and they cannoi realise 
that there Is the secret Godhead within^ whether conscious in hu- 
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inanity as in the Avatar or veiled by his Maya- Those who are great- 
soulcdj who are not shut up in their idea of ego, who open themselvds 
to the indwelling Divinit)^, know that the secret spirit in man which 
appears here hounded by the limited huinaii nature^ is the same in- 
ei^ble splendour which we worship beyond as the supreme Godhead, 
They b^ome aware of the highest status of him in which he is 
mt^ter and lord of all csdstences and yet see tbai in each existence 
be is still the supreme Deity and the indwelling Godbead. All the rest 
is a self-limitation for the manifesting of the vaiiatioits of Nature in 
the cosmos. They see mo that as it is his Nature which has become aU 
that is in the uni^'erse, evciythiog here is in its inner fact nothing 
but one Divine, all is Vasude^-^j and they worship him not only as 
the supreme Godhead beyond, but here in the world* in his oneness 
and in every separate being. They see this truth and in this truth 
they live and act; him they adote, live, sen'c both as the Transecud- 
ent of things and as God in the world and as the Godhead in all that 
is* serve him with \vorks of saaifioe* seek him out by knowledget Sefi 
nothing else but him everywhere and bfi their whole being to him 
both in Its self and in all its inward and outward nature. This they 
know to be the laige and perfect way; for it Is the way of the whole 
truth of the one suptomi! and univeml and individual Godhead.^ 

*Giui. IX. 4-il, 1^15, 34. 
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WORKS, DEVOTION AND KNOWLEDGE 

Tins tiiEN tht inttgEal mitb, ihe highest and widest knoivicdgep 
The DUine is supracosnilCj the eicmal Parabrahman who supports 
with his dineless and spaceless existence ail this cosmic manifestadoa 
of his Q\m being and nature in Space and Time. He is the supr^^ 
spirit who ensouls the forms and movements of the universe* Para- 
matman^ He is the supernal Petson of whom all seif and jiatiuc, all 
being and becoming in this or any universe are the self-concepiion 
and the self-energising, Pumshotrama. He is the ineffable Loid of 
a]] existence who hy his spiritual connol of his own manifested Power 
in Nature untolk the evades of the wnrid and the natural evolution of 
ctoturcs in the cycles Parameshwaia. From him the JivSp individua] 
spirit, soul in Nature, existent by his bdng^ oonsdous hy the light of 
his consciousness, empowered to knowledge;^ to will and to acrion by 
his will and power, enpying eristtnoe by his divine cnjo)TnCTt of the 
cosmos, has come here into the cosmic nmnds. 

The iimer soul in man is here a partial sdFmanifestation of the 
Divine^ self-limited for the works of his Nature in the universei 
jjfdcrtir Jivo^hfauiu. In his spiritual essence the indiriduaJ is one ivith 
the Divine. In the svorks of the divine Parkriti he is one with him, 
j^et there is an operative dilfcrence and many deep lelaiions with 
God in Nature and W'iih God above cosmic Nature. In the wt>tks of 
the loiver appearance of Prahriti he seems hy an ignorance and ego¬ 
istic separadon to be quite other than the One and to think, will, 
act, enpy in this sepaiadv^e conscionsnesa for the egoistic pleasure 
and purpose of his peisonal existence in the univetse and its surface 
relations with other embcxlicd minds and lives. But in fact all hb 
being, aU his thinldngp all his willing and action and onje^'ment are 
only a reflectioo—egoistic and perverted so long as he h in the igno^ 
ranee—of the Diidneb being, the Divine's thought, wiUr action and 
enjoyment of Nature- To gel back to this truth of himself is his 
direct means of salvadon^ his largest and ncaicsi doer of E$cape from 
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subjection to the Ignorance^ Since he is a spirit* a $oiil with a nature 
of mind and ifeason, of Mill and dynamic acrion^ of etnodon and 
sensodoD and life's seeking for the delight of existence, it is by tam¬ 
ing all these powers Godi^vards that the rctVEm to the highest truth 
of himself can be made entirely possible, He must know nitb the 
kiiovvledgE of the supiciiie Self and Brahman^ he must tuni his lo\ie 
and adorn non to the supreme Person; he must subject his will and 
works to the supreme Lord of cosmos. Then he passes from the 
lorver to the divine Nature: he casts from him the thought and will 
and works of the Ignomncc and thinks, M'ills and works in his divine 
identity ns soul of that Soul, power and light of that Spirit; he en^ 
joys all the inner inhdite of the Divine and no longer only these 
outward touches^ masks and appearances. Thus divinely living, thus 
directing his whole self and soul and nature Codw'anis, he k taken 
up into the truest truth of the supncrme Brahmau. 

To know Vasudeva as all and live in that know^ledge is the sectet, 
He knows him as the Sel£^ immutable, continent of all as well as 
iimnanent in all things. He draws back from the confused and per¬ 
turbed whirl of the lower nature to dsvell in the still and inalienable 
calm and light of the self-extstnut spirit. There he realises a constant 
unity with this self of the Divine that is present in all mdstcnces 
and supports all ccsanic movement and action and phenomenon. He 
looks upward from this eternal unchanging spiritual hypostasis of 
the mutable universe to the greater Eternal, the supracosmicp the 
Heal. He knows him as the divine Inhubimnt in all things that am, 
the Lord in the heart of man, the secret Ishwara^ and removes the 
veil between his natural being and this inner spiritual Master of his 
being. He makes his wilh thought and works one in knowledgie with 
the Uhwam s attuned by an ever-present tfialisatjon tO the sense of 
the indwelling Divinity, se^ and adores him in all and changes the 
whole human actiou to the highest meaning of the divine nature. He 
knows him as the source and the substance of all that is around him 
in the universe All thin^ that aie he sees as at once in their ap¬ 
pearance the veils and in their secret trend the means and signs of 
self-manifestation of that one unthinkable Reality and everywhere 
discovers thai oneness. Brahman, Purusha, Atman^ Vasudeva, the 
Being that has become all these creatures. Therefore roci his whole 
iruier existence comes into tune and harmony with the Infinite now 
self-re%'ea]ed in all that lives or is within and around him and bis 
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whole ootfif existence turns into an e^cict mstniniciitAticiii of the 
cosmic puiposc. He looks up through the Self m the Parabrahmia 
who there and here is the one and only existence^ He looks up 
through the divine Inhabitant in all to that supmal Person who in 
his supreme status is bewnd all habitation. He looks up through the 
Lord manifested in the universe to the Supreme who exceeds and 
rules all his manifestation. Thus he arises through a liiuidess unfold¬ 
ing of knowledge and upward vision and aspiration to that to which 
he has turned with an aJl-compelling integrality^ ^arvaihaveFML 
This integral taming of the soul Godwards bases myally the Giia^s 
synthesis of knowledge and works and detx>tioit. To know God thus 
integrally ts to know him as One in the self and in all manifestation 
and beyond all manifestationp—and all this unitedly and at once. And 
yet even so to know him is not enough unless it is accompanied by an 
intense uplifting of the heart and soul Godw-ards, unless it kindles a 
One-pointi and at the same tune all-embradng love, adoration* as- 
piration^ Indeed the knowledge which is not companioned by an 
aspiration and vivified by an uplifting is no true knowledge, for it 
can be only an Intellectual seeing and a barren cognitive endeavour. 
The vision of God brings infallibly the adoniuan and passionate 
seeking of the Divine^—a passion for the Divine in his Klf-^stent 
being but also for the Divine in ourselves and for the Divine in all 
that is. To know with the intellect is simply id understand and may 
be an effective starting-poiri^—ar^ too^ it may not be and it will not 
be if there is no sincedt)' in die knovvledgei no urge totvards inner 
realisauDu in the wiU, no power upon the soul, no call in the spirit: 
for that would mean that the brain has externally understood, but 
inwardly the soul has seen nothing. True knowledge is to knovr with 
tbc inner being, and when the inner being is touchfxl by the tight, 
then it arises to embrace that which is seen, it yearns to possess, it 
ftrugglcs to shape that in itsdl and itself to it, it labours to become 
one with the glmy of its vision. Knowledge in this sense is an awaken¬ 
ing to identity and^ since the inner being realises itself by conscious¬ 
ness and delight, by kwe, by possession and oneness with svhateTCr 
of itself It has seen, knowledge awakened must bring an overmaster' 
ing impulse towards this true and only perfect realisation- Here that 
which is knowm is not an externalised object^ but the divine Punisha, 
self and Joid of all that we arc. An all-sehdng delight in him and a 
deep and moved love and adoration of hira mu st bo the inevambk 
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result and is die v-ety soul of this knowledge. And this adoradon is no 
isolated seeking of the heaitp but an offering of the whole existence* 
Therefore it must take also the form of a sacrifice; there is a gi™g 
of aU our works to tlie Ishwara, there is a surrender of aJl our aedve 
inward and outward nature to the Godhead of our adoration in its 
every subjective and in its every objective movement* All our sub¬ 
jective workings move la liim and they seek himp the Lord and Self, 
as the source and goal of their po^ver and endeavour. All our objective 
workings move out towards him in the world and make him their 
object, initiate a service of God in the world of which the contzoUing 
power is the Diviniiy' within us in whom we are one self with the 
universe and its creatures. For both world and self. Nature and the 
soul in her arc enlightened by the consdousaess of the One, ace inner 
and outer bodies of the transcendent Funishottama. So comes a syn¬ 
thesis of mind and heart and will in the one self and spirit and with 
it the s)7i thesis of knowledge, love and xvorks in this integral linicm, 
this embracing Cod-realisatloinp diis divine Yoga. 

But to artii^ at this movement at all is diffimk for the ego-bownd 
nature. And to arrive at its victorious and haimonjous integrality is 
not easj' even when we have set our feet on the finally and for 
ever. Mortal mind is bewildered by its ignorant Tehance upon veils 
and appearances; It sees only the outivard human body, human mind^ 
human way of living and catches no liberating glimpse of the Divimty 
who is lod^ in the creature. It ignores the divinity within itself and 
cannot see it: in other men, and even though the Dmne manifest 
himself in humanity as Avatar and Vibhuti, it is still blind and ignores 
or despises the ^'eiled Godhead, nram mudha niiinii^lirn 

dsfitani. xAnd if ft ignores him in the living creamre, still less 
can it soc him in the objective wotid on w^hlch it looks from its prison 
of sepaiatL\-c ego through the baited window of the finite mind. It 
docs not sec God in the universe; Jr knows nothing of the supreme 
Divinity^ who is master of these planes full of vaxiaus existences and 
dwells within them; it is blind to the vision by which all in the 
world grows divine and the soul itself a weakens to its own inherent 
divinity and becomes of the Godhead, gixllike. VVhat it docs see 
readily, and to that it attaches itself with passion^ is only the life of 
the egp htinring after Enite things for thejr own sake and for the 
sarisfacdon of the earthly hunger of the inteilgct, body, senses. Those 
who have given themselves up roo eutipely to this outward drive of 
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ihe mental I ty, fall into the hand? of the lower naiare, ding to it and 
make it ttdc foundation* They become a prey to the natnie of the 
Rgksha^a in man who sacrifices evei}'thing to a \'iolent and inordi¬ 
nate satisfaction of his separate vital ego and makes that the dark 
godhead of his will and thought and action and enjoyment. Or they 
are hurried onwTiTd in a fruitless cyde by the anogaut self-iAiU, self- 
suGicient thoughts seirregarding act, self-satisfied and yet un- 
sarisGcd intellecroalised appetite of enjov'ment of the i\surit namm. 
But to persistently in this separative ego-conscioiisness and make 
that the centre of ail our activities is to miss altogether the true self- 
awareness. The charm it tlitovvs upon the misled insimments of the 
spirit is an enchantment that chains life to a piofidess drcUng, All 
its hope, action, kno^viedge are vain things when judged by the di¬ 
vine and eternal standard, for it shuts out the great hope^ ejcdudes the 
liberating action, banisht^ the illuminating knowledge^ It is a false 
knowledge that sees the phenomenon hut miss^ the truth of tht^ 
phenomenon, a blind hope that chases after the transient but misses 
the eternal^ a sterile action whose every profit is annulled hy loss and 
amounts to a perennial labour of Sysiphus*^ 

Tlic great-souled who open themselves to the light and largeness 
of the diriner nature of which man is capable, are alone on the padi 
narrow In the beginning Ine^vpres&ibly wide in the end that leads to 
liberation and perfection. The growth of the god in man is man’s 
proper business; the sceadfast turning of this lower Asuric and 
Rakshasfc into the divine nature is the carefully hidden meaning of 
human life. As this growth increases, the veil falls and the soul Gomes 
to see die greater significance of action and the real truth of existence* 
The eye opens to the Godhead in man, to the Godhead in the world; 
it secs inwardly and comes to know outwardly the infinite Spirit, 
the Imperishable from whom aU existences originate and who exists 
in all and by Kim and in him all exist alwa}^ Therefore when ibis 
sision, this knowledge seizes on the souk its whole life-aspiration 
becomes a surpassing Im-^ and fathomless adoration gf the Divine and 
Infinite. The mind attaches itself singly to the eternal, the spirirual, 
the living, the universal, the Real; it values nothing but for its sake, 
it delights only in the all-bliesful Puruslia. AU the vitard and all the 
thought became one hjinning of the universal greatness, Oghti 
Beauty, Povver and Truth that has rei-ealed itself in its gloiv to the 
'Giu. IX. 11 II. 
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hum^n spirit and a ivorsJiip of tbe one ^pnone Soul and infinite 
PenDfu Ail the long stress of the inner self to break ontward betinnes 
a form now of spiritual cndea^'mir and aspisratjon to possess the 
Divine in the soul and realise the Divine in the nature. All life be¬ 
comes a constant Yoga and unification of that Divine and this htiman 
spiriL This is the manner of the inEegral devotion; it creates a single 
uplifting of our whole being and nature through sacrifice bjr the 
dedicated heart to the eternal Purusholtama,- 

Thosc who lay a piedominant stress on knowledge, flrdvie to the 
same point by an always increasing, engtossing, enforcing power of 
the vision of the Divine on the h) 1 i 1 and the nature. Theirs fa the 
sacrifice of knowledge and by an ineffable ecstasy' of knowledge they 
come to the adoration of the PmushoEtamaj yajonfo 

ftmm This fa a comprehension filled with Bhakd, bei:ause 

it is mtegral in its instrmnentSp integral in its ohjectiv& It fa not a 
pursuit of the Supreme merely as an abstract unity or an indetermin¬ 
able Absoluic. It fa a heart-felt seeking and seizing of the Supreme and 
the Unjversalj, a pursuit of the Infinite in hfa infinity and of the In¬ 
finite in all that is finite, a vision and embracing of the One in hfa 
oneness and of the One in all hfa several principles^ hfa mnumeiable 
visages, forces^ forms, here, there, eveiywhcre, timelessiy and in time, 
mdti ply, multi tudinously^ in endless aspects of his Q^head, ia be¬ 
ings vvidiout number^ all his million universal faces fronting us in the 
world and its creatures^ efefl'tt='e™ ^haktv^na vih’ufi?- 

JttuWtitirt. This tnow'ledge becomes easily an adoration^ a large devo¬ 
tion, a vast self-giving, an integral 5 e|f^;^ffe^ing because it is the 
knowledge of a Spirit^ the contact of a Being, the embrace of a su¬ 
preme and universal Soul which claims all that ^ve are even as it 
lavishes on us when tve approach it all the treasures of its endless 
delight of ci5dsteiice+^ 

The way of worts too turns into an adoption and a devotion of 
self-pving because it is an entire sacrifice of all our will and its 
activities to the one Purushottama. The outward Vedic rite fa a 
powerful symbol, effective for a slighter though still a heavenwaid 
purpose; but the real sacrifice fa that inner obktion in which the 
Divine All becomes himself the ritual actioHn the sacrjltDe and everv 
single drcumstance of the sacrifice. All the working and forms of 
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that inner rite are the self-ptdimnce and self^expression of bis power 
in us mounting hy our aspimdon towards the source of its energies. 
The Divine Inhabitant becomes himself the flame and the offering, 
because the flame is the Godward will and that will Is God bimsclf 
within us. And the offering too is form and force of the constituenE; 
Godhead in our nature and beings aU that has been received From him 
is ^ven up to the service and the worship of its own Reality, its own 
supreme Truth and Origin. The Divine Thinker becomes himsdf 
the sacred mantra; it is the Light of his being that expresses itself 
in the thought directed Godw'ard and is effective in revealing 
word of splendour that enshrines the thought's secret and in the 
rhythm that repeats for man the rhythms of the Etemal. The illumin¬ 
ing Godhead is himself the Veda and that which is made knowii 
by the Veda. He is both the knowledge and the object of the knowl¬ 
edge. The Rik, the Yajnrj the Somat the w-oid of tllumimtion which 
lights tip the mind with the rays of knowledge, the word of power 
for the right ordaining of action, the word of calm and harmonious 
attainment for the bringing of the divine desire of the spirit, are 
themselves the Brahman, Lhe Godhead. The mantra of the divine 
Consdousness brings its light of reflation, the mantra of the divine 
Power its will of eff'ecniadon, the mantia of the divine Ananda its 
equal fulEltnent of the spiritual delight of existence, AI] w’ord and 
thought are an outflowiring of the gr^t Ohh—OM, the VVnrdi the 
Eternal. Manifest in the forms of sensible objects, manifest in that 
conscious play of creative self-concepdon of which forms and objects 
ore the figures, manifest Ex^hind in the self-gather^ superccmscicnt 
power of the Infinite, OM is the sovereign source, seed, womh of 
thing and idea, fonn and name*—it is itself, intcg^ly, the supreme 
Intangible, the original Unity^ the timeless Mystery sclf-existent 
above all manifestation in supernal belng.^ This sacrifice is therefore 
at once ^vorks and adoration and knowdedgeA 
To the soul that thus knows, adon^ offers up ail its workings in 
a great self-sutrcnder of its being to the Eternah Cod Is all and alt 
is the Godhead. It knows God as the Father oF this vporld who 
nourishes and cherishes and watches over his children. It knows God 
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as the dJvirtf? who holds us in hex hosom^ lavishes upon us 

the s^v-cetness of her love and fills the universe with her fomis of 
beauty. It knows hiru as the first Creator fiom whom has originated 
all that originates and creates in spee and time and relatioiL It 
knows him as the Master and oidainet of all universal and of every 
individual dispensation. The world and fate and uncertain eventuality 
cinnot terrify^ the aspect of suffering and evil cannot bewilder the 
man who has surrendered himself to the Eternal. Cod to the soul 
that sees is the path and God is the gpa! of his journey^ a pth m 
which there is no selfdosing and a goal to which his wisely guided 
steps are surely arriving at every moment. He knows the Godhead 
as the master of his and aU being the upholder of his nature, the 
hushand of the nature-soul, its lover and cherisher, the inner witness 
of all his thoughts and actions, God is his house and country, the 
refuge of lus seekings and desires^ the wise and close and benignant 
friend of all beings. All birth and status and dcstructioii of apparent 
existences is to his vision and experience the One who brings for¬ 
ward, maintains and withdraws his EcmpDral selfimonifestarion In its 
system of perpetual recurrences. He aJone is the imperishable seed 
and origin of aU that seem to be bom and perish and their eternal 
resting-place in their rtommanifestation. It is he that hums in the heat 
of the sun and the flamep it Is he who is the plenty of the rain and its 
withholding; he is sll this physical Nature and her working. Death 
is his mask and immortality is hb self-iev^elation. All that we call 
existent is he and all that w^e look upon ax non-existent still is there 
secret in the Infinite and is part of the my^sterious being of the In¬ 
effable.® 

Nothing but the highest knowledge and adoration, no other way 
than an cndiie self-gi%ing and surrender to this i lighest who is ali, 
will bring us to tlie HighesL Other religion^ oihci worship, other 
knowledge, other seeking has alw'aysits fruits, but these are transient 
and limited to the enjovinent of divirie symbols and appearances. 
There are always open for our folloiiving according to die balance of 
cm mentality an outer and an inmost knowledge, an outer and an 
inmost seeking. Chitward religiDn is the w-orship of an outward deity' 
and the pursuit of an toctemal beatitude: Its devtJtccs puiifv their 
conduct from sin and attain to an active ethical righteousness In 
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order to satirfy dxe ^ed law, the Shastm, the external dispensation; 
tliey perform the cereroomal symbol of the outer commujiioa. Bu* 
their object is to secure after the mortal pleasure and pain of earthly 
life the bliss of heavenly iVDrlds, a greator happiness than earth Caii 
gi^-e hut still a personal and mundane enjoyment though in a brg^ 
world than the field of this limited and suffering terrestrial nature^ 
And to that to which they aspire, they attain by faith and righ*^ 
endeavour, for material existence and earthly acrividcs are not thiJ 
^vhole scope of our personal becoming or the whole formula of ih^ 
cosmos. C^er wnrlds there are of a larger felidn,', svdrgafofEfljj-t 
vi^hmL Thus the vedic ritualist of old learned the exoteric sensi; 
of the triple Veda+ purified himself from sin^ drank the wine >t>f 
communion with the gods and sought hy sacrtfice and gpod deeds ih^ 
rewards of heavenK This firm belief in a Beyond and ihb seeking af 
a diviner w'orld secures to the soul in its passing the strength to aEtaij:i 
to the jov’s of heaven cm which its faith and seeking were centred i 
hut the return to mortal existence imposes itself because the nue aitii 
of that ejustence has not been found and realised, liere and not 
elsesvhere the highest Godhead has to be found, the sours divine 
nature developed out of the iTnperfect physical human nature and 
through unity with God and man and universe the whole large tmtli 
of being discovered and lived and made riribly wonderful. Thpi 
completes die long cycle of our becoming and admits us to a suprerne 
result; that is the opportunity ^ven to the soul by the human birtlr 
andp until that is accomplished, It cannot cease. The Goddover ad¬ 
vances consmndy lotvands this ultimate necessity of our birth in co*^- 
mos through a conccntrarcd love and adoration by which he makes the 
supreme and universal Divine the wJioIe object of his living—not 
either egoistic terrestrial satisfaction or the celestial w-orlds—and 
whole object of his thought and his seeing. To see nodring but xW^ 
Divine, to he at every moment in union with hini, to love him in all 
cteatttres and have die delight of him in all things is the whole CQci- 
dirion of his spiritual eristcncc; His God-vision does not du'dree liirii 
from life, nor does he miss anything of the fullness of life; for God 
hifnsdf becomes the spontaneous hringer to him of every' good and 
of all his inner and outer getting and having, yoga-k^njum viAanf^ 
yaham. The joy of heaven and the joy of earth are only a small 
shadow of his possessions; for as he grows into the Dhinej the Di\ifi^ 
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too Qqws Out Upon him with ali the lights power and joy of an li^ 
finite e.idst'enc&.'’' 

Ordinary reli^on is 3 sacrifice to pariia] godhead^ odier than the 
fniegm] Divinityi. The Gita takes its direct examples from the old Vedic 
rdigion on its exoteric side as it had then deii'elopeci; it djcscribe^ this 
outward worship as a sacrifice to other godheads, to 

the gods, or to the di^’inised AnoestorSp or to elemental povi'Crs and 
spirits, devan^ hhittifHi. Men consecrate their life and 

oidinaiily to partial powers or aspects of the divine EmtencE as diey 
see or conceh'e them—mostly powers and aspects that ensoul to them 
things prominent in Nature and man or else reflect to them their 
o^vn humanity in a divine exceeding symbol. If they do tliis v^ith 
faith, then their faith is justified; for the Dhine accepts whatetter 
symbol, form or conception of himself is present to the mind of the 
worshipper, ydm yam tantini sraddbiwil itrcaH^ as it is said elsewteri^ 
—and meets him according to the faith that is in him. All smffire 
religious belief and practice is really a seeling after ihc one swpritine 
and universal Godhead; for he always is the sole master of man^s 
sacrifice and askesis and infinite enjoyer of his eSiort and aspir^itioii. 
Howev^ small or low the form of the worship^ however limited the 
idea of the godhead, howev'er restricted the giving, the faidi, die 
effort to get behind the wil of one s own ego-worship and 
by material Nature, it yet forms a thread of connection bctwceri die 
soul of man and the All-Soul and lh«e is a response. Still the re¬ 
sponse, the fruit of the adomticin and offering is according to die 
knowledge, the faith and the work and cannot exceed thdr limi¬ 
tations, and therefore from the point of view of the gmaLcr God- 
knowledge^ which alone gives the entire truth of being and bctoiming. 
this inferior offering is not given according to the true and highest 
law of the sacrifice. It is not founded on a knowledge of the supreme 
Godhead in his integral existence and the true principles of hi sdj- 
manlfestaLion^ but attaches itsdf to external and partial appeanipces, 
—na mam ahhijanatth mtvemx. Therefom its sacrifice tno is lii:ru^ 
in its object, largely egoistic in its motive, {tartial and mistaken in 
its action and giving, yajmri avtdht-purvak&m. An entire saeing of 
the Dmne is the condition of an entire consdous self'surrendet^ the 
rest attains to thin^ that are incomplete and partial and has ea fall 
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back from aod return to erdarge itself in a g;reater seeking and 
wider Cod-ejcpcricnce. But to follow after tbe supreme and universal 
Godhead alone and utterly k to attain to dl knowledge and result 
which other ways acquire while yet one is not limieed by any aspect^ 
though one Ends the truth of him in aU aspects. This movement 
embraces all fonns of divine being on its way to ihe supreme Pur- 
ushottama.^ 

This absolute $eK-giving this one-minded suirender Is the devotion 
which the Gita makes the crown of Its synthesis. All action and effort 
are by this devotion turned into an officiing to the stiprecne and 
utiiversa] CSodhead "'Whatever thou doest, whatever thou enjoyest, 
whatever thou sacrihcest, wlvatcver thou g^vT!st, whatever energy of 
tapasya, of the sod s will or effort, thou puttest fonh^ make it an 
offering unto Mfc" Here the least, the slightest drcimistmce of life, 
the roost in^gnificant gift out of oneself or what one has, the snaillest 
action assumes a divine ^gnihcaocc and it becomes an acceptable 
offering to the Godhead who males it a means for his posse^on of 
the sou] and life of the Gfd-Iover. The disunctions m^de by desire and 
ego then disappear. As there is no straining after the good result of 
One^s action, no shunning of unhappy resuit, but alJ action and nsuli 
are given up to the Supreme to whom al] wrurk and fruit in the 
world belong for cm, rhere is no farther bondage. For by an absolute 
self-giving all egoistic desire disappears from the heart and there is 
a perfect union betwirea the Divide and the individual soul through 
an mner renunciation of its separate living. All will, all actioo^ all 
result become that of the Godheadi work divinely through the puri¬ 
fied and illumined nature and no longer belong to the limited per- 
sotial egou The finite nature thus surrendered becomes a free channel 
of the Infinite; the soul in its spiritual being, uplifted out of the 
ignorance and the limitation, returns to its oneness with the Etcma], 
The Divine Eternal is the inhabitant in all existencest he is equal 
in all and the equal friend, father^ mother, creator, lov'Cr, supporter 
of all creatufcs- He i$ die enemy of none and he is the paitid lover 
of none; none has be cast out, none has he etefnaUy condemned, none 
has he favoured by any despotism of arbitrary caprices all at last 
ecjuaily come to him thiough their drclings in the ignoranccL But 
it is only tbifi perfect adoration that can make this indwelljiig of 
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God In man and man in God a consdous thing and an engtossing 
and perfect union. Love of the Highest and a total self-suraender arc 
the straight and swift \v^y to this divine oneness* 

The equal Divine Presence iu all of us makes no other preliminary 
condition, if once this iniegml sdf-g^ving has been made iu faith and 
in sincerity and with a fundamental completeness All have access to 
this gate, all can enter into this icinple: our mundane disdnedons 
disappear in the mansion of the All-Iovct. There the virtttons man is 
not picfcrredj nor the sinner shut out from the Presence; together hy 
this road the Brahmin pure of life and exact in ohseivanoe of the lavu* 
and the outcast bom from a ^vomh of dn and sorrow and rejected of 
men can travel and hnd an equal and open access to the supreme 
liberauon and the highest dn'elling in the EtciTial+ Itlan and w^man 
find their equal right before God; for the divine Spirit is no respecter 
of persons or of social disdnetfons and restrictionst ad can gp straight 
ro him without intermediary or shackling condition ""IP says the 
djAlne Teadier '*cvcn a man of very e\il conduct turns to Me with a 
sole and entire love, he must he regarded as a saint, for the settled 
will of endeavour in him is a right and complete will* Swiftly be be 
comes a ^ul of righteousness and obtains eternal peace," In other 
ivords a will of entire self-giving opens wide all the gates of the spirit 
and brings in respnse an entire descent and self-giving of the God¬ 
head to the human beings and that at once reshapes and assimilaies 
everything in us to the law of the divine existence by a rapid trans¬ 
formation of the lower into the spiritual nature. The will of self- 
giving forces aw^y by its power the veil between God, and man; it 
annuls every error and annihilates every obstacle. Those who aspire 
in their human strength by effort of knowledge or efibit of vimie or 
effort of laborious self-discipline, grow with much anxious difficulty 
towards the Eternal; but when the Soul gives up its ego and its works 
to the Dh^Lne, God himself comes to us and takes up put hurden+ To 
the ignorant he brings the light of the divine tnow'ledge, to the 
feeble the power of the divine will, to the sinner the liberation of 
the divine puritj^ to the suffering the inJinitc spiritual joy and 
Ananda. Urcir weakness and the stumblings of their human strength 
make no difference. "This is my ^lOid of promise," cries the voice of 
the Godhead to Arjuna, "'that he who laves Me shall not perish." 
Previous effort and prepamriun, the purity and the holiness of the 
•DC 26^25. 


WORKS, DEVCrno?J ANTI SNOWLEDC^ 


297 


Brahmui, the enlightened strcngtlt of tlie king'Sage great m ts'orhs 
and knowledge have tlieir value, because they make It easier for the 
imperfect human eieature to artivc at this wide \'ision and self-sur¬ 
render^ hut even withcnit this preparation all who take refuge in the 
divine Lover of nmu, the Vaishya once preoccupied widi the narrow- 
ness of wealth-getting and the labour of production, the Shudra ham¬ 
pered hy a thousand hard TCstiiedons^ woman shut in and stunted in 
her growth by the narrow cirde society has drawn around het self-cx- 
pandoUr those toOi on whom their past Karma has 

imposed even the very worst of births, the outeaste^ the Pariah, the 
Chandala, find at one® the ^tes of God opening before thcitL In 
the spiritual life all the external distinctions of which men niikc 
50 much because they appeal with an oppressive force to tho out¬ 
ward mind, cease t^fore the erjualitj' of the divine Light and the 
wide omnipotence of an impartial Power,*® 

The earthly world preoccupied with the dualities and hound to 
the immediate transient relations of the hour and the moment is for 
man, so long as he dw'ells here attached to these things and while he 
accepts the law they impose on him for the law of his life, a world of 
struggle, suffering and sorrows The way to liberation is to turn from 
the outwatd to the inward, from the appearance created by the ma¬ 
terial life which lay’s its burden on the mind and imprisons it in the 
grooves of the life and the body to the divine Reality' which waits 
to manifest itself through the fre^om of the spirit Love of the world, 
the mask, must change into the love of God^ the Truth. Once this 
secret and inner Godhead is known and is embmeed, the w^hole bdng 
and the whole life will undergo a sovereign uplifting and a marvellous 
transmutation. In place of the ignorance of the low'Ur nature absorbed 
in its outw'ard w^orks and appearances the eye will open to the 
vision of God ev’crywherc, to the unity and universality' of the spirit. 
The world's sorrow and pain will disappear m the bliss of the All- 
blissful: our weakness and error and sin will be changed into the 
all-embradng and oil-transforming strengtli, truth and purity^ of the 
Ctemal. To make the mind one w^ith the divine conscioiisnoss, to 
make the whole of our emodonal nature one love of God eveiywhere, 
to make alt cur works one sacrifice to the Lord of the worlds and all 
our wcj^hip and aspiration one adoration of him and self^sumnder^ 
to direct the whole self Godwards in an entire union is the way to 
"DC. BC-32. 
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lis^ out ot a mtifidane mta a divine existence. This is the Gita’s 
teaching of divine love and devotion^ in which knowledge, works and 
the hurt's longing become one in a supreme unificadon, a merging of 
all their divergencesp an intenwining of all their thieads, a hig^ 
fusion, a wide identifying movement*^ 

" DC. 3^i4. 
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THE SUPREME WORD OF THE GITA 

W HAVE HOW got to the inmost kernel of the Cita^s Yoga^ the 
whole living and breathing centre of its teaching. We can see now 
fjuite clearly that the a^n t of the limited hiiman soul, when it with- 
draw's from the ego and the low'd nature inio the immutable Self 
calm, silent and stable, ^vas only a £rst step, an initial change. And 
norv loo we can see why the Gita from the first insisted on the 
[shwara^ the Godhead in the httman form, who speaks alw'a^'s of him- 
self, itidm, as of some great secret and omnipresent Being, 

lord of all the worlds and master of the human soul, one who is 
greater even ^h^n that immutable self-existence which is still and 
timnoved for evei and abides for ever uruouched by the subjective and 
objecdv'e appearances of the natural universe- 

All Yoga is a seeking after the Divine^ a turn cowards union with 
the Eicmal. According to the odet^uacy of our percepdon of the 
Divine and the Eternal will be the way of the seeking, the depth 
and fullness of the union and the integrality of the realisation, hhm, 
the mental beings approaches the Inhnite through his finite mind and 
has to open some near gate of this finite upon that Infinite. He seeks 
for some conception on which his mind is able to selects some 
power of his nature which by force of an absolute sclf-beightening 
can reach out and by its touch on the infinite Truth that in itself is 
beyond his mental compiehcrtsion. Some face of that infinite Truth— 
for, because it Is infinite, it hiis numberless faces, vvonls of its mean¬ 
ing, self-suggestions—he attempts to see, so that by atmebing himself 
to it he can arri^'e thtough direct experience to the immeasurable 
reality it figures. However narrow the gate may be, he is satisfied if it 
offers some prospect into the wideness which attracts hirHn if it sete 
him on the wmy to the fathomless profundity and unreachable height 
of that which calls to his spirit And as he approaches it, so it receives 
him* ye yathd mswi pf^ipadyofllc. 

Philosophic mind attempts to attain m the Eternal by an abstractive 
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knowledge. The busine^ of knowledge is to comprehend and for the 
finite intellect that means to define and detennme. Bui the only tvay 
to detennine the indeterminable is by some kind of unii'Cisal negidcm, 
nett neti. Thetcfoie the mind proceeds to exclude from the concep 
tion of the EtemaJ all that offets itself a$ limitablc by the senses and 
the heart and the undeistanding. An entire opposition is made bc- 
tsveen the Self and the not'SelF, between an eternal^ immijtable, 
indefinable self^jdsicncc and all forms of existence-between Brah¬ 
man and Maya, between the ineffable Reality and all that undeitakes 
to express, but cannot express the Ineffab|'e,-betwecn Karma and 
Nirvana, between the ever conrinnous but ever impcruianent action 
and conception of the unrvctsal Energy and some absolute ineffable 
supreme Negation of its action and conception which is empty of all 
life and mentahty and dynamic significance. That strong drive of 
knowledge towards the Eternal leads away from evetything that is 
transiGnt. It ne^tes life in order to itcuru to its source, cuts away from 
us all that we seein to be in order to get from it m the nameless and 
impersonal rcalitj- of our being. Tlie desires of the heart, the works of 
the will and the conceptions of the mind are rejected; even in die end 
knowledge itself is negated and abolished in the Identical and Unr 
luiowabic. By the way of an increasing quietude ending in an abso¬ 
lute passivity the maya-created soul or the bundle of fl«nnaf kms we 
cal] ourseK'es enters into armihilation of its idea of personality, makes 
an end of the lie of living, disappears into Nirvana. 

But this difficult abstractive method of self-negation, however it 
may draw to it some exceptional natures, cannot satisfy universally 
the embodied soul in man, because it decs not give an outlet to all 
the straining of his complex nature towards the perfect Eternal. Not 
only his ab^racting contemplative intellect but his yearning heart, 
his active will, his positive mind in search of some Truth to which 
his existence and the existence of the wxirld is a manifold key, have 
their straining towards the Eternal and Infinite and seek to find in it 
their diWne Source and the justification of dicir being and their na¬ 
ture. Fidr} this need arise the religions of love and works, whose 
strength is that they satisfy and lead Cod wards the most active and 
developed powers of our humanity,—for only by starting from these 
can knowledge he effective. Even Buddhism with its austere and un¬ 
compromising negation both of subjective seif and objective thing;! 
hsd still to found itself initially on a divine discipline of works and 
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to admit as a substitute for bliakd the srpiiitujiljsed eniationaluiQ of 
a universal bve and cempas&ioOp dnce ^ only could it become an 
effective way for mankind^ a truly libeiadiig edigion. Even lllusjon- 
ist Mayavada uirh its ultra-logica] intolerance of action and the cre- 
adom of mentality had to hIIqw a pmvisiona] and practical leaUty to 
man and the universe and to Gxi in the world in order to have a 
first foothold and a feasible sTartlng-point; it had to alTimi what it 
denied in order to give some reaiit}' to man’s bondage and to his effort 
for liberation^ 

But the weakness of the kinetic and die emodional religions is that 
they are too much absorbed in sotne divine Personality and in the 
diiine values of the finite. And^ even when they have a conception 
of the infinite Godhead, they do not give us ihe full satisfactioii of 
knowledge because they do not follow it out into its most ultJmatc 
□nd supernal tendencies^ These leligjons fall short of a complete ab¬ 
sorption in the Eternal and the perfect union by identity,—and yet 
to that identitv^ In some other way, if not in the abstractive, since 
there all oneness has its the splnt that Is in man must one day 
ardve. On the other hand, the WTrakness of a contempladve qnieds- 
tk spiritual]ty is that it arrives at this result by a too absolute ab¬ 
straction and in the end it rums into a nothing or a fiction the hu¬ 
man soul whose aspiration was yet ali the tune the whole sense of 
this attempt at unions for xvithout the soul and its aspiration libcra- 
doo and union could have no meaning. The little that this w^y of 
thinking recognises of his other pow'eis of ejoslence, it relegiites to 
an inferior preliminary action which nev^er arrives at any full of sat¬ 
isfying leaiisiition in the Eternal and Infinite. Yet these tilings too 
which it restricts unduly, the patent will, the strong yearning of love, 
the positive light and all-cmbradng intuition of the conscious mental 
being am from the Divine, represent essential pow^ of him and 
must have some justification in their Source and sonrbs dynamic way 
of self-fnlfilment in him. No God-knowledge can he integml, perfect 
or unjveisally satisfying which leav'cs unfulfilled their absolute clajim 
no wisdom utterly wise tvkicii in its intolerant asceticism of search 
negates or in the pride of pure knowledge belittles the spiritual real¬ 
ity behind these ways of the Godhead. 

Tlte greatness of the central thought of the Gita in which all its 
threads are gathered up and united^ counts in the synthetic value 
of a conception which recognises the whole nature of the soul of 
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man in the tmiverse and validates hy a large and wise uniricadon its 
many^dcd need of die supreme and incite Truth, Power, Love, 
Being to wkicli our humanity turns In its scJardi for peifecdon and 
immortalJty and some highest joy and power and peace. Them is a 
strong and wide endoavotir towards a oomprehensive spiriruoJ view 
of God and rnan and universal existence. Not indeed that every¬ 
thing without any exception is seized in these eighEoen chapter^ no 
spiritud problem left for solution^ but still so large a scheme is laid 
out thaL we have only to fill in^ to developp to modify, to stiess, to 
follow out pDinzsp CD work out hint and illuminate adumbration in 
order to find a clue to any farther daim of our intelligence and 
need of our spirit The Gita itself does not evolve any quite novel 
solutiDH out of its own questionings* To arrive at the comprehen¬ 
siveness at which it dtns, it goes back behind the great philosophical 
systems to the onginai Vedanta of the Upanishads; for there we have 
the tvidesr and profouadest extant synthetic vision of spirit and man 
and cosEDDs. But what is in the Upanisbads undevt-laped to the in- 
teiligcnce, because wrapped up in a luminous kernel of intuitii^ 
vision and symbolic utierance, the Gita brings out In the light of a 
later intellectual thinking and distinoive experience* 

In the frame of its synthesis it admits the seeking of the abstrac¬ 
tive dtinkers for tbe Indefinable, ixiurdesyaTit, the ei-ei umnajiifest 
Immutable^ m^y&kiafn ak^oitu Those who devote themselves to ths 
search, find, they also, the Punishottama, the supreme Dmne Per¬ 
son, timm, the Spirit and highest Soul and Lord rf tbin^. For his 
utmost self'Ctostent way of being is indeed an unthinkable, ocintyo- 
rupmn^ an unimaginable positive, an absolute quintessence of all ab¬ 
solutes far beyond the determination of the iiuelligence. The method 
of negoii^'e pssivity, quietude, renunciatign of life and works by 
which men feel after this intangible Absolute is admitted and rati¬ 
fied in the Gita's philosophy, but oidy with a minor prmissit-e sanc¬ 
tion. This negating knowledge approaches the Eternal by one side 
only of the truth and that side the mnst difficult to reach and foUow 
for the embodied soul in Nature, defiovadfihir 

it proceeds hy a bghly spedniised, even an unneceMrily arduous 
way, ^'narrow and difficult to tread as a razors edge." Not by deny 
ing all reUdonsi but through all relations is the Divine Infinite natu¬ 
rally approachable to man and most casiiy, widely^ indmaiely seii* 
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able. This seeing t$ noi afi^r all the largest or the truest truth that 
the Supreme h viithout any relations the mental, vitaJ^ physical 
esdstenoe of man in thq univeise, nor that what is 

described os the empirical truth of thin^ the truth of reladons, 
vyavalt^e^ is altDgethqr ihe opposite of the highest spiritual truth, 
jforatn^ha. On the cqntniry» there are a thousand relations by which 
the supreme Eternal is secretly m contact and imicm with our human 
existence and by all essential wap of our nature and of the world's 
nature, can that contact be made sensible and that 

union made teal to oursoub heart, wiU^ intdli^Dce, spirit. Therefore 
is this other way natural and easy for man^ siiWiam upfum. God docs 
not make himself dUhcult of approach to us, only one thing is need^ 
one demand made^ the slng^ indormtable will to break through the 
veil of our ignorance and the whole, the persistent seeking of the mind 
and heart and life for that svhich is all the time near to it^ within it, 
Its own soul of being and spiritual essence and the secret of its per¬ 
sonality and its impersonalityj its self and its nature. This is our one 
difficulty; the rest the Master of our esdsteuce will himself see to and 
accomplishj, dium ntoksaytsyatm w 

In the very part of its teaching in which the Gita's synthesis leans 
most towards the side of pure knowiedge^ w’e have seen that it con¬ 
stantly prepares far this fuller truth and more pregnant experience. 
Indeed^ it is implied in the vmy form the Gita g^vts to the realisation 
of the self-existent Immutable, That immutable Self of all exist¬ 
ences seems indeed to srand back from any acii^'e intmnention in 
die workings of Nature^ but it is net void of all relation whaie^'er 
and remote from all connection^ It is our witness and supporter; 
it gives a silent and unpersonai sanction; it has even an imptes- 
sive enjoyment The taany^ed action of Narure is still possible 
even whmi the scml is poised in that calm self-emstcnce: far the wit¬ 
ness soul is the immufable Puruiha, and Pumsha has always same 
relarion with Prakritj, But now the reason of this double aspect of 
silence and activity is revealed in its entire significance^—because 
the silent albpcn^ing Self is only □nc side of the truth of the divine 
being. He who pTvads the world as the one unchanging self that 
supports all its mufaiioiiSf is equally the Godhead in man, the Lord 
in the heart of every creature, the consefent Cause and Masrer of ail 
our subjective becoming and all our inward-taking and outward^going 
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objMdvisft! action. The fshwra of the Yogins is one with the Brah¬ 
man of the seeker of knowledge, one supreme and universal Spirit, 
ooe supreme and universal Godhead. 

This Godhead is not the limited personal God of so many exoteric 
religions; for those are all only partial and outward formadorn of this 
other, this creative and directiv'e, this personal side of his complete 
truth of existence. This is the one supreme Person, Souk Being* Pur- 
usha of whom all godheads aie aspects^ ail individual personality a 
limited development In cositiie Nature. This GacU^d is not a par¬ 
ticularised name and form of Divinity^ ista-devatdf constructed by the 
intelligence or embodying the special aspiradan of the worshipper. 
All such names and forms are only powers and faces of the one Dev'a 
who is the universal Lord of all worshippers and all leligions: but 
this is itself that universal Deity* deva-deva. This Ishwam is not a re- 
Secdon of the impersonal and indeteirnlriable Brahman in illiid\'e 
Maya: for from Wond al! cosmos as wdl as within it he rules and is 
the Lord of the worlds and their creatures. He is Parahmhmon who 
h Paiamesworar supreme Lord because he is the supreme Sdf and 
Spirit, and from his highest original existence he originates and gpv^ 
ems the universe, not self-deceived, but with an all-knovving omnipo¬ 
tence, Nor k the working of his divine Nature in the cosmos an iilu* 
sk>n whether of his or our consciousness^ The only illusive Mav*a is 
the ignorance of the lower Piakrid which is not a creator of non¬ 
existent thin^ on the impalpable hacbgrpund of the One and Abso¬ 
lute, but because of its blind enewmberod and limited working 
misrepresenis to the human mind by the figure of ego and other in¬ 
adequate figures of mind, life and matter the greater sense, the deeper 
realities of existence. There is a supreme, a divine Nature which is 
the true creatrix of the universe* All creatures and all objects are be¬ 
comings of the one dlWnc Being; ail life is a working of the poxver 
of the one Lord; all nature is a manifestarion of the one Infinite. He 
is the Godhead in man: the Jiva is spirit of hk Spirit* He is the Cod- 
head of the univ'erse; this world in Space and Time is his phenomenal 
self-extension* 

In the unioiling of this comptehensivie vision of existence and 
super^'stence the Yo^ of the Gita finds i^ unified significance and 
unexampled amplitude. This supicme Ckbhead is the one unchang¬ 
ing imperishable Self in all that k; therefore to the spiritual sense of 
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diis itfidiangfng impcrbbibk Self inaii to awjilie and to udify 
vAth i£ hii inner impersonal being. He h the Godhead in man who 
ongi nates and directs all His workings; therefore man has to a^'ake to 
the Godhead w'ithin himselF, to know the divinity he houses^ to rise 
out of all that veils and obscures it and to h&oome united with this 
inmost Self of his self* this greater consdonsness of his consciousness, 
this hidden htaster of all his ^vill and woiks^ this Being within him 
who is the fount and object of all his various becoming. He is the 
Godhead whose divine nature^ origin of alj that vw are* is thicldy 
veiled by these lower natural dciivadons; theiefoie man has to get 
back from his lovrer apparent existence, imperfect and mortal, to his 
essential di\'ine nature of immortalitj' and perfection. This Godhead 
is one m all things that are, the self who lives in all and the self in 
whom all live and move^ therefore man has to discover hts spiritual 
unity with all creatures, to see all in the self and the self In all beings 
even to see all things and crcanirEs as himself, ^maupamycna sarvor 
tra, and accordingly tldnk, fed and act in all hts mind, will and 
lining. This Godhead is the origin of all that is here or elsewhere and 
by his Nature he has become all these innumerable existences, ahhnt 
sitn^fl-b/iilfoni; therefore man has to see and adore the One in all 
things animate and in anima te, to w'orship the manifcslation m 
sun and star and flower, in man and ev^cry Irving creature, Ln the 
forms and forces, qualities and powders of Nature, wvam 

fti, He has to make himself by divine vision and divine sympathy and 
finally by a strong inner identity one universalit)' with the universe. 
A pass! VO reladonlf^ idendtj' excludes lovo and actiou, but this larger 
and richer oncuess fulfils itself by works and by a pure emotion: it 
becomes the source and continent and substance and motive and di¬ 
vine purpose of all our acts and feelings. Kmmm hmw vrd- 

fcejfia, to what Godhead shall we give aU cm life and activities as an 
offering? This is that Godhead, this the Lord who claims our sacri¬ 
fice* A passive lelatJonless identity^ excludes the joy of adoration and 
devotion; but bhakti is the V'ery soul and heart and summJr of thk 
richer^ completer, more intimate union. This Godhead is the fulfil¬ 
ment of all relations^ father, moEhcr, lover, friend and refuge of the 
soul of every creature. He is the one supreme and uni versa] Deva, 
Atman, Purusha, Brahman, Ishwara of the secret wisdom. He has 
manifested the world in himself in all these ways by his divine Yoga: 
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its midcitudiiioiis aic one in him and he is one in (hem in 

many aspects. To awaken to the revelation of him m ail these ways 
together is man's side of the same divine Yoga* 

To make zc perfectly and Indisputably dear that this is the supreme 
and entire tnidi of his teaching, this the integral knOAviedge whicii he 
had promised to lev^^ the divine Avatar dedans in a brief reiter¬ 
ation of the upshot of all that he has been saying, that this and no 
other is his supreme wtirdp j^amam vaaiih. ""Again hearken to my 
supreme W'ord/' hhuya eva hiiu wie per^rnram voeeh. This supreme 
word of the Giu is, we find* first the orphdt and unmistakable deC' 
laradon that the hipest worship and highest knowledge of the 
£ternal the knowledge and the adoration of him as the supteme 
and divide Origin of all that is in existence and the mighty Lord of 
the u-odd and its peoples of whose being all things arc the braining 
It iSp secondly, the dedaiadon of a unified knowledge and bhakti as 
the Supreme Yoga; that is the destined and the natural way given to 
man to arrive at union with the eternal Godhead. And to make more 
signifidant this definition of the W'ay^ to give an filuminatitig point to 
this highest importance of bhalti founded upn and opening to 
knowledge and made the basis and motive-power for divinely ap 
pointed works, the acceptance of it by the heart and mind of the 
disdple is put as a condition for the farther development by which the 
final command to action comes at last to be g^v^n to the human instnir 
mentp Arjuna. ivill speak this supreme word to thcc” 5a}rs the God¬ 
head '"from my will for thy soul s good^ noAV that thy heart is taking 
delight in Me/' U pnyainsn^a vak^dmL For this delight of ihe heart 
in God is the whole constituenr and essence of true bhakri, hhajmti 
pntijmrvahim. As soon as the supreme Avord is given, Arjuna is made 
to utter his acceptance of it and to ask for a practical way of seeing 
God in all things in Nature, and from that question immediately and 
naturally there de\^lops the vision of the Divine as the Spirit of the 
universe and there arises the tremendous command to the world- 
actioiiH^ 

The idra; of the Dunne on which the Gita insisis as the secret of the 
whole mystery of existence^ the knowledge that leads to liberation^ 
is one that bndges the opposition bcfwecn the cosmic proc^ion in 
Time and a supmcosmlc otemity without denying cither of them or 
taking anydiing from the reality of cither, 1e harmonises the pan the* 
^GEuip X. Mfi, 
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isdCp the tbcistic and the highest transcendental terms of our spiiitual 
conception and spiritual C3cperience* The Divine is the iinboin 
Eternal who has no origin; there is and can be nothing laefare hixn 
from which he proceeds, because he Ls one and rimdess and aUaiutOp 
'■T^eitlier the gods nor the great Rishis know any birth of Me . * . 
He who knows Me as the unborn without ori^n * * are the open¬ 
ing utterances of thk supreme \sxird- And it ^ves the high promise 
that this LnovvledgCf not limiting, not intellectual, but pure and 
spiiitualp—for the form and uature, if we can use such languagep of 
this transcendental Being his si'oriipa, are necessarily unthinkable 
by the mindt ocintyarupip—liberates mortal man from ail confusion 
of ignorance and from all bondage of sin^ suifering and evilp yo 
asammudhah ia -niaity^u s^^^at^papaib ^amiicyate. Tbe human soul 
that can dvvell in the light of this supremfi spiritual knowledge is 
lifted by Jl be)'ondl the [deative or sensible fonnulndoos of the uni¬ 
verse, It rises into the ineffable power of an sdi-exceedlng yet 
aU-fulfilling identityp the same bepnd and here. This spiritual ea- 
perience of the transcendental Infinite breaks down the llmltatiotis 
of the pantheistic conceprioD of existence. The infinite of □ cosmic 
monism which makes God and the universe one, tri^ to imprison the 
Dhine in his w^orld mamfestadon and leaves us that as our sole posr 
sible means of knowing him; but this Experience liberates us into 
the timeless and spaceless Eternal^ ^'Neither the gods nor die Titans 
know thy manifestadonp'* cries Axjuna in his reply: the whole uni¬ 
verse Of Ci*en numberless iwUverscs cannot manifest him, cannot 
contain his ineffable light and infinite greatne^. All other leaser 
God-knowledge has its truth only by dependence on the ever un- 
manJfestc.'d and ineffable realit)' of the transcendent Godhead. 

But at the same time the divine Tmnscendent^c is not a negarion, 
nor is it an Absolute empty cf all relation to die unw-oise. It is a su¬ 
preme positivCp it is an absolute of all absolutes. All cosmic relations 
derive from this Supreme; all cosmic existences return to it and find 
in it alone their true and immeasurable existence. “For 1 am altogether 
and in every way the origin of die gods and the great Rishis.” The 
gods are die great undpng Powers and immoiial Personalities who 
consciously Inform, consdcuie, preside over the sub)ecrive and objec¬ 
tive forces of the cosmos. The gods ate spiritud forms of the eternal 
and original Deity who dssscend from him into the many procescs 
of the world, MultitudinousH uni^'etsalp die gods weave out of the pri- 
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iTLai%' principles of being and m thdu^and complexide^ the ivhole web 
of this divcTsitted eKistcnce of the One, All their o^vn existencer 
ndtuie, power, process proceeds in way^ in esxMy principle, in 
its e^ery strand from the truth of the transcendent Ineffable. Nothing 
is independently created here,, nothing is caused self’-sufficienlly by 
these divine agents; es^erything finds its origin, cause^ Gnst spirima] 
reason for being and mil to be in the absolute and supreme Codheaefi 
ddih sarvai^u Nothing in the universe has i is real cause in the 
universe; all pnxeeds from this supemal Exisience. 

The great Rishis^ called here as m the Veda the seven ori^nal 
Seers, Tfiatior^ah sapta piirvc^ the set'en Ancients of the ™rld, are 
intdJj^ce powers of that divine Wisdom which has ev-olved all 
things out of its own self-consdous infinitude, 
developed them down the range of die se\'cn principles of its own 
essence. These Rishis embody the aU-upholding, dhillimiinjTig, all- 
manifesting SLWen Thoughts of the Veda, sapta dftjyoli,—the Upani* 
shad speaks of all things as being arranged in septettes, sapta saptn. 
i^Uong with these are coupled the four eternal ^laniis, fathers of 
man,—for the active nature of cbe Godhead is fourfold and hunian- 
iiy expresses this nature in its fourfold character. These also, as their 
name implies, arc mental beings. Creators of all this life that depends 
on manifest or latent mind for its acdoii, from them are aU these living 
creaHires in the VA>r]d; all are their children and offspring, 

Jofai fmaii And these great Hi^his and these Manus are 

themselves perpetual mental becomings of the supreme SouP and 
bom out of his spiritual iranscendcncc into cosmic Nature,—origi¬ 
nators, blit he the origin of all that originates in the universe. Spirit of 
all spirits. Soul of all souls. Mind of all mind. Life of all life. Sub¬ 
stance of all form, this transcendent Absolute is no complete opposite 
of all we are, but, on the contmr)', the originating and illuminating 
Absolute of all the prindples and po^vers of our and the wnorid s being 
and na ture. 

This transcendent Origin of our existence is not separated from us 
by any unbridgeable gulf and does not disowTi the creatures that de¬ 
rive from him or cxiudemn them to be only the figments of an illusion. 
He IS the Beuig, aU are his becomings. He does not create oat of a 
out of a Nihil or out of an unsubstantial matrix of dream. Out of 
himself he creates, in himself he becomes; all are in Kis being and all 

' Ruul-jpi^v^i tfurtflsfl jiitdk. 
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15 of hk being. Thii truth admits and exceeds the pautheisde seeing of 
things. Vasudeva h all^ vd^udeviJi sarwm^ but Vasudeva ts all iliac 
appears in the cosmos because he is tioo di that does not appear in it, 
all that is never manifested. His being is in no vvay limited by his be- 
coining; he is in no degree bound by this world of tela dons. E^-en in 
becoming all he is sttU a Transcendence; even in assuming Enite 
forms he Is ahvays the Infinite. Nature, Prakriti, is in her essence 
bis spiritual power, self-power, ofmoidai^ this spiritual sdF-powet de¬ 
velops inhnite primal qualities of becoming in the inwardness of 
things and turns them info an external surface of form and action. 
For in her essendd, secret and divine order the spiritual truth of each 
and all comes first, a thing of her deep idendti^; their psychological 
truth of quality and nature is dependent on the spiritual for all in it 
that is authentic, il derives from the spirit; least in necessity^ last 
In order the ob}ccti%‘e tnith of fom and action derives from inner 
quab'ry of natuie and depends on it for all these variable presentations 
of existence bctc in the external order. Or in other w'oids^ the objective 
^ct is only an expression of a sum of soul factors and these go back 
always to a spiritual cause of their appearance. 

This finite outward becoming is an expressive phenomenon of the 
divine Infinite. Nature is^ secondarily, the lotver Nature, a subordi¬ 
nate variable development of a few selective comhinarions out of the 
many possibilities of the Infinite. Evolved out of essential and psycho¬ 
logical quality of being and becoming st'ishftavff, these combinations 
of form and energy, action and movement exist for a quite limited 
relarion and mutual experience in the cosmic oneness. And in this 
lower^ ourw'ard and apparent order of tilings Nature as an expres¬ 
sive powder of the Godhead is difigured by the perv^ersions of an ot>- 
scure cosmic Ignorance and her divine signiricanccs lost in the 
materialised, separative and egoistic mechanism of our mental and 
vital experience. But sdll hcic also all is from the supreme Godhead, 
a birth^ a b^comingK an evdudon,^ a process of development through 
action of Nature out of the Ttartscendent. Ahtfrrt san’usya pncthJijn^ 
7nfrtt»fi prai^artaie^ ""I am the birth of ever^^lhing and from 

Me all proceeds into developtnent of action and movement.'' Not only 
is this true df all that we call good or praise and recognise as divine, all 
that ts luminaus, satiwic, ethical, peace-giving, spiritually joy-givings 
"^understanding and knowledge and ftccdom from the bewilderment 
* prahhava, prdVf tii. 
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of the Ignot^ncCp forgiveness and tnitli and self-government and 
calm of inner coiitio[, non-injuring and e^ualicyp tonicntinent and 
austerity and giving/' It is true al^j of the opposidoi^ that petplex 
rhe mortal mind and bring in. ignorance and its bewildermentp ^^grief 
and pleasufe-j coming into being and destruction^ fear and fearless- 
ness* gbfy and rngloriGUSness"" with all the rest of the interplay of 
light and darkness, ali the myriad mixed threads that quivtr so pain¬ 
fully and yet with a constant stimuiatioin through the entanglement 
of our nerv'ous mind and lu ignorant subjectivities. All here in thdr 
separate diversities are subjective becomings of existences in the one 
great Becoming and they get their birth and being from Him who 
transcends ibem* The Transcendent knows and origjnaiies these 
things* but is not caught as in a web in that diversified knowledge 
and is not overcome hy hb creadom We must obser^^e here the emr 
phadc callocadoa of the three words from the verb fihu, to become* 
bhavsni?^ bhub^, All existences are becomings of the 

Dii-ine* bhnt^U nil subjective states and movements am his and 
their p^chological becomingSp These even* our lesser sub 

jcccive conditions and their apparent resuits no Jess than the highest 
spiritual stalest all becomings from the supreme Being^ 
matia eva. The Gita recognises and stresses the distmedon between 
Being and becoming, but does not turn it into an opposition. For that 
wcFuJd be to abrogate the usiveisi] oneness. The Godhead is one in 
his transcendence, one ali-supporting Self of things, one in the unity 
of his aasinic nature, These three are one Godhead; all derives from 
bun, all becomes from his being, all is eternal poitEon or temporal 
eicpresslon of the Eternal. In the Transcendence* in the Absolute* 
if we are to follow the Gita* we must look, not for a supreme negation 
of all things, but iot the positive key of their mystery, the recondling 
secret of their existenoe. 

But there is another supreme fi^ty of the Infinite that must also 
be recognised as an indispensable dement of the liberating know!- 
edge. This reality is that of the transcendent doivnlook as w'dl as the 
dose immanent presence of the divine government of the universe. 
The Supreme who becomes all cieadon, yet infinitely transcends it, 
is not a will-Iess cause aloof from his creation. He is not an involun- 

*Cf. the IJpaoisiisidp ijTtw ih?a idivab^uiuHl, tkt Self has become ill 
orhtenccs, with this ODUuined signiEcance in ihe choke cf the wordi, tbe Self- 
exutent has Wane alJ these becomings. 
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taiy oTigiruacOT who disowns all responsibility for iheso tesults of his 
miiveisd Power or casts them upon an illusive consdousdess cndrdy 
different from his own or leaves them to a uicehanioid Law or m a 
Demiurge or to a Mankhean conHict of Prindples, He is not an aloof 
and indifferent Witness who waits impassively for aQ to abolish itself 
or return to its unmoved original principle. He is the mighty lord 
of the worlds and peoples^ and gox'ems all not only 

from within but from above, from his supreme transcendence^ Cosmos 
Cannot be governed by a Power ihai doca not transcend cosmos. 
A disnne government implies the free mastery of an omnipotent 
Ruler and not an automate force or mccJianjoal law of deteiminative; 
becoming limited by the epparent nature of the cosmos. This is the 
thdsCLC seeing of the universe^ hut it is no shrinking and gingerly 
theism afraid of the world's contradictions, but one which sees God 
as the omniscient and ornnipOEentj the sole original Being svho mani¬ 
fests in himself alh whatever jt may be, good and evil^ pain and 
pleasure, light and darkne^ as stuff of his avm existence and gov" 
ems himsdf what in himselE he has manifested. Unaffected by its 
oppositions^ unbound by bis creation, exceeding, yet intimately re- 
laied to this Nature and closely one wth her creature^ their Spirit, 
Self^ highest Soul, Lord, Lcvei^ Friend, Refuge, he is ever leading 
them from within them and from above through the mortal appear^ 
ances of ignorance and suffeiing and sin and evil, ever leading each 
through his nature and all thmugh univeTsal nature towards a su- 
preme hght and bliss and immortality and tianscendence* This is the 
fullness of the liberating knowledge^ It is a knowledge of the Divine 
within us and in the world as at the same time a transcendent InB- 
nitt An absolute who has become all that is by his divine Nature, his 
effective power of Spirit, he governs all from his transcendence. He 
is intimately present within every creature and the cause, nder, 
dirccTcr of all cosmic happenings and yet is he far too great, mighty 
and infinite to be limited by his cieationi 
This character of the knowledge is emphasised in throe separate 
vetoes of promise. "Whosoever knows Me," says the Godhead, *'as the 
unborn who Is without origin, mighty lord of the worlds and peoples^ 
lives unbewildcnHl among mortals and is delivered from all sin and 
cviL Whosoever knows in its right principles this my pen^ading lord¬ 
ship and this my Yoga Cthe divine Yoga, mivara yaga, by which the 
Tramcendent is one with all existences e\i!ri while more than them all 
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and du'clis in them and contajiis them as becomings of his own 
NamicJ, unites himself to Me by an imuembling Yoga . . , The 
tvise hold Me for the binh of each and all, hold each and all as de* 
velopitig from Me its action and iDOvenumt, and so holding they 
love and adore Ale. , * . and 1 give them tlie Yog^ of the unde^ 
standing by which they come to Me and 1 destroy for them the dark¬ 
ness which is bom of the ignorance." These results must arise inevi¬ 
tably from the very nature of the knowledge and from the very 
nature of the Yoga which converts that knowledge into spiritual 
growth and spiritual experience. For all the perplexity of man's mind 
and action, all the stumbling, insecurity and affliction of his mind , 
his will, his ethical turn, his emotional, sensational and vital urgings 
can be traced back to the giopmg and bewildered cognition and 
volition natural to his sense^bscui^ mortal mind in the body, saw- 
Ttioka, But when he sees the divine Ori^n of all things, when he 
looks steadily from the cosmic appearance to its transcendent Reality 
and back from that Reality to the appearance, he is then ddiveted 
from this bewilderment of the mind, will, heart and senses, he walks 
enlightened and free, asatnmuhhah martye^. Assigning to evciything 
its supernal and real and not any longer only its present and apparent 
value, he hnds the hidden links and oormeciions; he consciously di¬ 
rects all life and acts to their high and mie object and governs them 
by the light and power which comes to him from the Godhead within 
him. Th^ he escapes from the wrong cognition, the wrong mental 
and voliiional icaetiDn, the W'long sensational reception and impulse 
which here originate sin and error and suffering, sarva-jwpcih pro- 
For living thus in the transcendent and universal he sees 
his own and every other individuality in ihcir greater values and is 
released from the falsehood and ignorance of his seprative and ego- 
i^c will and knowledge. That is always the essence of the spiritual 
liberation. 

The virtsdom of the liberated man is not then, in the view of the 
Cita, a consciousness of abstracted and unrelated impeisonajity, a do- 
nothing quietude. For the mind and soul of the liberated man are 
firmly settled in a constant sense, an integral feeling of the pervasion 
of the world by the actuating and directing presence of the divine 
Master of the universe, etant vibhutim mama yo vetti. He Is aware of 
his spirits transcendence of the cosmic order, but he is aware also of 
his oneness with it by the divine Yoga, yogam ca mama. And he sees 
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each aspM of the tiim^endcnt, the cosmic and the indiviilua] exist¬ 
ence m its right rftJadon to the supreme Tniih and puts all in thdr 
right place in the unity of the didne Yoga. He no longer secs each 
thing in its separateness^—the separate seeing that leaves all either 
unexplained or onc-dded tn the experiencing consciousness. Nor does 
he sec all confusedly together,—the confused seeing that givts a tvrong 
light and a chaodc aedpn^ Secure in the transcendence^ he is not 
affected by the cosmic stress and the turmoil of Time and drcuin* 
stance. Untroubled in the midst of all this creation and destruction 
of things^ his spirit adheres to an unshaken and untreuihling and. 
unvadllaring Yoga of union viith ihe eternal and spirinial in the 
universe. Hn watchjs through it all the divine petsistenca of the 
Master of die Yoga and acts out of a tranquil universality and one¬ 
ness with all things and cieatura. And this close contact with all 
things implies no involution of soul and mind in the separative low-er 
nature^ because his basis of spiritual experience is not the mferior 
phenomena] form and movement but the inner AM and the supreme 
Transcendence. He becomes of like nature and law of being with the 
Divine^ dgatah, transcendent even in universality of 

spirit tiniversal even in the individuality of mindp life and body. By 
this Yoga once perfected^ undeviadng and hxed> mriknnxpeu^ yogena 
yujynte^ he is able to take up vvhatevm: poise of nature^ assume wbat- 
human condition^ do ivhatev'er vvorld-acrion without anv fall 
from his oneness tdth the divine Self, without any loss of his constant 
communion with the Master of existence.^ 

TTiis knowledge translated into the afFecliv'e, emotional, tempera¬ 
mental plane becomes a calm love and intense adoration of the origi¬ 
nal and transcendental Godhead above us^ the over-ptesent Master of 
all things heie^ God in man, God in Natum, It is at Bist a wisdom 
of the intelligence, the hut that is accompanied by a moved 

spiritualised stale of the affeccive naturCi*^ bhava. This change of tlie 
heart and mind Is the begirming of a total change of all the nature. 
A new Inner hirth and becoming prepres us for oneness with the 
supreme object of our love and adorauan, tJiadlilimvjjo, There is an 
intense delight of love in tJie greatness and beauty and perfection of 
this divine Being now seen ev^erywhere in the wnrld and above it, 
piri. That deeper ecstasy assumes the place of the scattered and eX' 

* WTf?ri|ii rartim^tto'pi hx yQ^ mnyi vartat^^ 
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tcmaJ pleasure of the mind in existence or mther ti tfew aJ! other 
delight iaio it ^d transforms by a marvdlaus alchemy the mind s and 
the hearts feelings and all sense mo^-ernents. The whole cansdous^ 
nes becomes full of the Godhead and replete with his answering 
consciousness; the whole life flows into one sea of biiss-expcrieiice; 
All the speech and thought of such God-ioveis becomes a mutal utter¬ 
ance and understanding of the Divine^ In chat one joy is concentrated 
all the contentment of the being, all the play and pleasure of the 
nature There is a continual union from moment to moiiient in the 
thou^t and memory^ there is an unbroken conunuity of the exped- 
enee of oneness in the spirit And from the momeuE that tiii^ inner 
state bcgtnSj ewn in the stag^ of imperfection, the Divine confirms it 
by the perfect Yoga of the will and inlelligeiice. He uphfts the blazing 
lamp of knowledge within us^ he dascroys the ignorance of the 
sq^aradve mind and tvilh he stands ret'ealed in the human spidL By 
the Yog^ of the will and intelligence founded on an illuminE^ muon 
of works and knowledge the trandtiou was aiFected from our lower 
troubled mind-iangps to the immutable calm of the witnessing Soul 
above the aedve nature. But now by this greater yoga of the Buddhi 
founded on an illumined union of love and adoration with an all- 
oomprehending knowledge the soul rises in a vast ecstasy to the whole 
transcendental tnjth of the absolute and all^rigjnating Godhead. 
The Eternal is M filled in the individual spirit and individual nature; 
the indiriduol spirit is exalted from birth in time to the in£iiitudes 
of the Eternal. 
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VERT impQTtaiit ^tep has been reached^, a decisive statement of its 
taetaphysicaJ and psychological s)'Tiihesis has been added to the de- 
velcipi£i£!nt of the Gila's gpspel of spiritual liberation and divine \s'orks. 
The Godhead has been teveaJed in thought to Aquna; he has been 
made visible to the mind s search and the heart's seeing as the supTeme 
and, imiversa! Beings the supernal and ttniversa] Person, the imvard- 
dwelling Master of our existence for whom man's knowledge, will 
and adoration were seeking through the mists of the Ignorance. There 
remains only the vision of the multiple Virat Punislia to complete the 
revelation on one more of its many sides- 
The metaphysical sjTitheds is complete* Sankhya has been ad¬ 
mitted for the separation of the soul from the lower natme—a 
scparatton that must be effected by self-knowledge throug^i the diSr 
criminating reason and by tmnscendence of our subjection to the 
three gunas Constituent of that nature. It has been cfimpleicd and its 
limitations exceeded by a large levebrion of the unity of the supreme 
Soul and supreme Nature, jwrfl para pizfcrtti, Vedanta of the 

philosophers has been admitted for the self-effacement of the natural 
separative personality built round the ego. Its method has been used 
to replace the little personal by the large impersonal bein^ to annul 
cbe separative illusion in the unity of the Brahman and to substitule 
for the blind seeing of the ego the truer vision of all things ii^ one Sdf 
and one Self iu all things. Its truth has been completed by the 
impartial revelation of the Parabrohman from whom Dtiginato both 
die mobile and the immobile^ the mutable and the immiitahle^ the 
action and the silence. Its possihle liimtadons have been transcended 
by the intimate re^'clation of the supreme Soul and Lord who becomes 
here in all Natmet manifests himself in all personality and puts forth 
the power of his Nature in all action. Yo^ has been admitted for 
the self-surrender of the will, mind, hearty all the pychoIogiGa] being 
to the Ishwara^ the divine Lord of the nanire. It has been completed 
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by the revebdoD of the supernal Master of existence a$ the odgina] 
Codheoil of whom the Jiva is the partial being in Nature. Its 
liuutations have been exceeded by the soul’s seeing of all things a$ 
the Lord in the light of a perfect spiritual onencssL. 

There results an integral vision of the Divine Existent at once as 
the transcendent Realltj-, supraeosmie origin of cosnus, as the im¬ 
personal Self of all things, calm conrinent of the cosmos, and as the 
immanent Divinity in aj] beings, personalities, objects, powers and 
qualities, rbe Immanent who is the constituent self, the ejfecdve 
nature and the inward and outward becoming of all existences. The 
Itog^ of knowledge has been fulfilled sovereignly in this integral see¬ 
ing and knowing of the One. The Yoga of vw>rks has been crowned 
by the surrender of all works to their Masicr.-for the natural man 
is now only an instrument of his will. The Yoga of love and adora- 
tioti has h^n declared in its amplest form^ The intense consum¬ 
mation of knowledge, wot la and love conducts to a crowning union 
of soul and Over-soul in a highest amplitude. In that union the 
revelations of knowledge are made real to the heart as well as to the 
intelligence. In that union the difficult sacrifice of self in an instru¬ 
mental action becomes the easy, free and blissful expression of a 
living oneness. The w'holc means of the spiritual liberation has been 
given; the whole foundation of the divine action has been construcied- 

Afjuna accepts the entire knowledge that has thus been ^ven to 
him by the divine Teacher. His mind is already dcKvered from its 
doubts and seekings; his heart, turned now from the outw'ard aspect 
of tlie world, from its baffling appearance to its supreme sense and 
origin and its inner rcalitits, is already released from sorrow and 
affliction and touched with the ineffable gladness of a divine revela¬ 
tion. The language which he is made to use in voicing his accept¬ 
ance is such 35 to emphasise and insist once again on the profound 
integrality of this knowledge and its all-embracing finality and full- 
ness. He accepts first the Avatar, the Codhead in man, who is speak¬ 
ing ID him 3,s tlie supreme Brahman, as the supracosmic All and 
Absolute of existence in which the soul can dwell when it rises 
out of this manifcsiatiun and this partial becoming to its source, 
jMiram brahma, jiarom tOiapia. He accepts him as the supreme purity 
of the ever-frec Existence to ivhicli one arrives through the effacement 
of ego in the selFs immutable impersonality calm and still for ever, 
pavitratn paramam. He accepts him next as the one Permanent, the 


COD m wjwER OF Blooming 


317 


ttemi] Souli llic divine Pum^Iiiij fttrttsam sah?&Um divyanu He 
acclaims in him the original GcHHiead, adores the Uisbom who is the 
penading, indwelling, self^xtcnding master of all existence, 
devflwi ajam vibhum. He accepts him therefore not only as that Won¬ 
derful who is beyond expression of any Idnd^ for nothing is suScient 
1 X 5 manif^rst him,—'neither the gods nor the Titans^^ O blessed Lord» 
know^ thy manifestation,^ na hi ie bJtagavan lycikdm riduf <Jet?q na 
but as the lord of all existences and the one divine efficient 
cause of aU rheir beconung, God of the gods from whom all godr 
heads have sprung, master of the universe who maniffists and gmems 
it fmm above by the pow'er of his supreme and his universal Naiure, 
Hiuta'Wtmwwii bJijlfesa dewt-dei'a And lastly he accepts 

him as that Vasudeva in and around us who is all things here by 
V"irtue of the world-pen^adlng, all-inhabtting, all-constituting master 
powders of his becoming* vibhiitayoh, "the sovErdga powers of the 
becoming by which thou standest per\'ading these worlds," yobhir- 
t^fbbutihJilr ioJtdft iwiujhs vyapyafisihasi^ 

He has accepted the truth with the adoration of his heart, the sub¬ 
mission of his wll and the midcrstianding of his intelligencer bJe is 
already prepared to act as the divine instrument in this knowiedge 
and with this self-sutrender- But a desire for a deeper constant spirit¬ 
ual realisation has been awakened in his heart and will. This Is a 
truth which is evident only to the supreme Soul in its own selT 
knowledge,—for, cries Arjuna, “thou alonCp O Purushotiatnaj knowest 
thyself by th}'selC' atnujiii ^utdnam vettha. This is a knowledge 
that comes from spiritual identity and the unaided heart, wilf, inieb 
Ugence of the natural man cannot arrive at It by tbdr own morion 
and can only gpE at iTOperfect mental re Sections that reveal les tlian 
tbey conceal and disfigure* This is a secret wisdoin which one must 
hear from the seers who have scon the face of this Truth, bav+c beard 
jts word and have become one with it in self and spirit- "AH die 
Rishis say this of Thee and the divine seers Namda* Asita, Devala, 
Vyasa." Or else one must nsceive it from within by revelation and 
inspiration frotn the inner Godhead who lifts in us the blaring lamp 
of knowledge. St'?3y<7«cflri^ bfaiTri mse, "and thou thyself sayest it to 
me^" Once revealed, it has to be accepted by the assent of the mmd, 
the consent of the will and the heart's delight and submi^ou, the 
three elements of the complete mental faitli, iretddha* It is so that 
"Gita, X. 1245. 
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Aj]una Hk accepied ii; '*all this that thou sayest, my mind holds for 
the trutk” Bu! stili there will remain the nc^ of that deeper posses¬ 
sion m the very self of our being and out from its most intimate 
psj'chic centre, the souls demand far that permanent Inc^tessible 
spiritual realisation of which the mental is only a prelmtinaty or a 
shadow and viithout xs-hich there caimat be a mmplete unfpn with 
the Eternal. 

Nmv the way to airive at that realLsatjon has been given to Atjima. 
And so far as regards the gtedt self-evident diviiie principles, these do 
not baffle the mind; it can open to the idea of the supreme Godhead, 
to the experience of the immutable Self, to the direct perception 
of the immanent DrvinitVj to the contact of the consdent universal 
Being, One can, once the mind is illumined with the idea, follow 
lEjdily the ^vay and, with whatever pieiitninar)' difficult effort to 
exceed the norma] mcnral percepdons, come in the end to the sclf- 
expedence of these Essential truths diat stand behind our and all 
existence, atjnana Mitidiuim. One can do it vvith this readiness because 
these, once conceived, ate evidently divine realities^ there is. nothing 
In our mental associations to pre^^nt us from admitting God m these 
high aspects. But the difficulty is to see him iri the appaient truths of 
existence, to detect him in this fact of Nature and in diese disgULsing 
phenomena of the World's becoming; for here all is opposed id the 
sublinuty of this unifying conceptioru How can we consent to see 
the Divine as man and animal ^ing and inanimate object, in the 
noble and the low, the sv^t and the terrible, the good and the ev-il? 
If, asseti ting to some idea of God extEndcd in the things of the cosmos, 

see him in ideal light pf knowledge and greatnEss of power and 
charm of beauty and hencficcncc of love and ample largeness of ^irit, 
how shall w& avoid the breaking of the unity by their opposites which 
in actual fact cling in these high things and envelop them and ob¬ 
scure? And if in spite of the Jinutadons of human mind and nature 
we can see God in the man of God, how shall we see him in those 
who oppose him and repmsem in act and natuie all that wc con¬ 
ceive of as Lindivinc? If Narayana is without difficulty visible in the 
sage and the saint, how shall he be easily visible to us in the sinnei, 
the cnminal, the harlot and the outcast? To all the differentiations of 
the world-existence the sage, looking everywhere for the supreme 
pudty and oneness letums the austere cry, “not this, not tbis^" neh 
tfsti. Even if to many things in the world we ^ve a willing or reluc- 
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tartt a^nt and admit the Divine in the univet^ still before most 
must not the toind peisEsc in that cry "not this, not this'7 Here 
constantly the assent of the understandings the consetil of the will 
and the heart's faith become dlOicult to a hunian mentality anchored 
alway's On phenomenon and appearance. At least some compelling 
judications are needed, some linis and bridges, some supprts to the 
diiScuIt effort at oneness. 

Arjiina, though he accepts the revelation oF Vasudeva ^ all and 
though his heart is full of the delight of it,—for already he finds that 
it is deUvering him from the perplexity and sUimhling djfferentiatioiis 
of his mind which was crying for a due, a guiding truth amid the 
bewildering problems of a world of oppositions, and it is to his hear- 
tug the neertar of immortaLin\ atJirrmn,—yet feels the need of such 
supports and indices. He feels that they are indispensable to over¬ 
come the difficulty of a complete and firm realisation; for how else 
can this kncnvledge be made a thing of the heart and life? He requires 
guiding indicadons, asits Krishna even for a complete and detailed 
enumemtiqn of the sovereign powers of his becoming and desire that 
nothing shall be left out of the vision, nothing remain to baffle hirm 
'Thou shouldst tell me"' he ays "'of ihy divine selfimanUestatioiis in 
thy sovereign power of becoming, drvyff all without 

exception,—nothing omitted,—thy Vibhutis by which thou 
pervadest these worlds and pmples- How shall 1 know thee, O Yog^n^ 
by thinking of thee everywhere at all moments and in what prcr 
eminent becomiiigs should I ihinh of thee?'^ This Yoga by which thou 
art one with all and one in all and all are bccomini^ of thy being, 
all are pervading or pre-eminent or disguised powers of ihy nature, 
tell me of ftp he cries, in its detail and extent, and tell me ever more 
of it; it is nectar of immortality to mei and however much of it 1 hear, 
1 am not satiated. Here we get an indication in die Gita of somothing 
which the Gita itself does not bring out expre^lVt but wbich occurs 
fre<]ucntly in the Upanishads and was developed later on by 
Vaishnavism and Shaktism in a greater intensity of visJon, man's 
possible joy of the Divine in the woild’^xi&tencep the universal An- 
anda, the play of the Mother, the sweetness and beauty of God's 
Dla = 

The djvjne Teacher accedes to the request of the disciple, hut with 
an initial reminder that a full reply is not po^ihle. For God is irffinite 

’X. 


320 


KSSATS ON THE dTA 


and his inanirestatJon is infinite. TTie farms df Iiis manifestniion too 
are innunieiablei. Each form k a symbdl of some divine powcr> 
vibhulif, concealed In it and to the seeing eye each finite carries in it 
its own rev'ebtion of the infinite^ YeSt he sa)'^* I will tell thee of my 
divine Vibhutis, but only in some of my principal preemineiices 
and as an indication and by the example of things in which thou 
canst most readily see the power of the Godhe^p frMhmyst£i, 
^iddeiata}}. For there is no end to the innumerable detail of the God¬ 
head's sfdf-extension in the imivene, nmd onto vlst&rmya rite. This 
reminder begins the passage and is repeated at the end in order to 
give ]C a greater and unmistakable emphasis. And then throughout the 
rest of the chapter® we get a sumniar)' descripeJon of these principal 
indications, these preeminent signs of the divine force present in the 
things and persons of the uni^'eise. It seems at first as if they were 
given pdl-melh without any order, hut $til] there is a certain prin¬ 
ciple in the enumemtion^ which, if it is once disengaged, can It^ by 
a helpful guidance to the inner sense of the idea and its conse¬ 
quences. Hie chapter has been called the Vihhutl-Yoga,—an indis¬ 
pensable yoga. For while we must identify ourselves impardalJy with 
the universal divine Becoming in all Its extension, its good and evil, 
perfectiDn and impecfecdoti, light and darkness, wo must at the sanie 
time realise that there is an ascending ovolutionaiy power in it, an 
increasing intensity of Its revelation in things* a hieiarchic secret 
something that carries us upward from the first concealing appear¬ 
ances through higher and higher forms towards the large ideal 
nature of the univarsai Godhead. 

This summary enumeiation begins with a statement of the primal 
principle that underlies all the powrer of this raanifestation in the 
Universe, It is this that in every being and object God dtvells concealed 
and discoverable; he is housed as in a crypt in the mind and heart of 
e^'ery thing and creature, an inner self in the core of it$ subj^dve 
and its objective becoming, one who is die beginning and middle 
and end of all that is, has been or will be. For it is this inner divine 
Self hidden from the mind and heart wWch he inhahits, this Jttminom 
Inhabitant concealed from the view of the soul in Nature which he 
has put forth into Natufc as his representative^ who is all the time 
evolving the mutations of our personality in Time and our sensa- 
tionnl existence in Space,—Time and Space that are the conceptual 
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movcQient; and esctensjon of the Gcxlhead m iis. All is this sdf- 
^ing Soulp this self-representing Spirit For ever from within all 
beings, from within all cansdent and intxmscietit e^&tenceSp this AJF 
conscicnt develops his manifested self in tjnality and pwerp develop 
it in the forms of objects^ in the instruments of our subjectivity.^ in 
knowledge and tvord and thinking, in the creations of the mind and 
in tlie passion and actions of the doer^ in the measures of Time^ in 
cosmic powers and godheads and in the forties of Natuie, in plant 
life, in animal life» in human and superhuman beings. 

If we look at things with this ev'e of vision rniUinded by^ differen¬ 
tia dons of qualit}' and quantity or by differfauze of values and opposi¬ 
tions of nature^ we shall see that all tbin^ am in fact and can he 
nothing but pow'ers of this manifatation, vibhutis of this universal 
Soul and Spirit, Yogja of this great Yq^np seLf-m?ations of this mar¬ 
vellous selFCieator. He is the unborn and the sJl-perv^ading blaster 
of his owTi innumerable becomings in the universe, qjo all 

things are his powers and efFectuarions in his self-Natum, vibhuns- 
He is the origin of all they are, their beginnings he is their support 
in their evcr-changlng status, their middle; he is their end too, the 
culmination or the disintegmtion of each created thing In its cessation 
or its disappearance- He brings them out From his consciomness and 
is hidden in theirir he vrilhdraws them into his consciousness and they 
arc hidden in him for a time or for ever* What is apparent to iis is 
only a power of becoming of the One; what disappears from our 
sense and vision is effect of that powder of becoming of the One. AU 
classes, genera, speciesp individuals are such vibhutis. Gut since it is 
through power in Ins becoming that he is apparent to us, he is os- 
pedally apparent in whatevei is of a pre-eminent value or seems to act 
with a powerful and pre-eminent force. And therefore in each kind of 
being we can see him most in those in whom the power oF nature 
of that kind Teaches its highest, its leading, its most effectively sclf- 
revcaling manifestation^ arc in a special sense Vibhutis. Yet 

the highest power and manifestation is only a very partial revelation 
of the Infinite; even the whole universe is infomicd by only one 
degree of his greatness, illumined by one ray of his splendor^ glorious 
with a faint hint of his delight and beauty^ This is in sum the gst 
of the enumernrion, the result we earrj' away from it, the heart of 
Its meaning. 

God is imperishsbicr bcginningle^ unending Time; this is his 
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most evident Pow'er of becoming and the essence of the whole tint- 
v^ersal movement /Uiam eva ak^ah k^lah. In that movenient of 
Time ond BeoDming Gtid appears to our conception or experience 
of him hy the evidence of his vs*orks as the divine Power who ordains 
and sct$ all things in their place in the movement In his form of 
space it is he who fronts us in ev'ery direction, million-bodied, myriad- 
mindedp manifest in each existence; ^vc see his faces on all sides of us. 
D/idM'hiZfn For stmultaneously in all these many 

million persons and things sem'd-hhtit^^p there ivotis the mystery of 
his self and thought and force and his divine genius of meadon and 
his marvellous art of formadon and his impeccable ordering of rela- 
doRS and possibilities and inevitable conscrjuimces. He appears to us 
too in the universe as the univCfSal spirit of Destruction^ who seems 
to create only io undo his oeaddns in the end—am all-snatching 
Deaths" itkarn sarroiEorah. And yet his Powei of becoming 

does not cease from its wordings, for the rebirth and force of new 
oeadon e^i^or keep pace with the force of death and destruction,— 
"and 1 am loo the birth of all that shall come into being.** The divine 
Self in things is the sustaining Spirit of die present, the withdrawing 
Spirit of the past, the creadvc Spirit of the future. 

Then among all these living bdngs^ cosmic godheads, superhuman 
and human and subhuman creatures, and amid all these t]ualttic$, 
powers and ofajecis, the chief, the head, the ^eatest in quality of 
each dass is a special powei: of the becoming of the Codhead. I am, 
says the Godhead, Vishnu among the Adit^'^as, Shiva ainang the 
Rudnis, Indra among the gods, Prahlada auvong the Titans. Biihaspari 
the chief of the high prjests of ths^ world, Skanda the war-god, leader 
of the leaders of battle, Marichi among the Maruts, the lord of wealth 
among the Yakshas and RaL^hasas* the serpent Ananta among the 
Nagas, Agni among the Vasus, Chitraratha among the Gandharvos, 
Kandarpa the love-God among the pm^itoTS* Vamna among the 
peoples of the sea, Aiyaman among the Father, Narada among the 
divine sagES^ Yama lord of the Law among those who maintain rule 
and |avv% among the powers of storm the Wind-God, At the other end 
of the scale I am the radiant sun among lights and splendotus, the 
moon among the stars of night, the ocean among the ^wing waters, 
Meru among the peaks of the world, Himalaya among the mountain- 
ranges, Ganges among the rivers, the divine thunderbolt among 
weapons. Among all plants and trees 1 am the Asiv^ttha, among 
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hor» Indra's horse Uchchailisra%^ Aicav^ta aii^g the elephants, 
acmiDg the birds GarudU, Vasuki the snake-god among the serpenis^ 
Kamadhuk the cow of plen^ cattle, the aJLigalor among 

iishcSf the lion among the beasts of the forest i am MargasLrshaT 
first of the months; I am spring, the fairest of the seasons. 

In living beingSv the Godh^d tells Arjiina, I am conscioiisness hy 
which they aie aware of themselves and their sunoundings, I am 
mind among the senses, mind by which they leceive the impressions 
of objects and react upn theiXL 1 am their qualities of mind and 
character and body and action; I am glory^ and speech and memory 
and intelligence and steadfastness and forgiveaiess> the energy of the 
energedc and the strength of the mlght)^- I am resolution and per¬ 
severance and victory, I am the sattwic quality of the good, I am the 
gambling of the cunning I am the mastery and power of all who 
rule and tame and vanquish and the policy of all who succeed and 
conquer; I ant the slience of thin^ secret, the knowledge of tlie 
fcnoiver, the logic of those who debate- 1 am the letter A among 
letters, the dual among conipound$> the sacred syllable OM among 
words, the Gayatri among metres, the Sama-veda among the Vedas 
and the great Sanaa among the mantras. 1 am Time the head of all 
reckoning to those who reckon and measure. 1 am spiritual knowl¬ 
edge among the many philosoplues, arts and sciences. I am all the 
pow'ers of the human being and ail the energies of the universe and its 
creatures. 

Those in whom ray powers rise to the utraost heights of humao 
attainment are my^lf always, my special Vibhutis. I am among men 
the king of men, the leader, the mighty man, the hero. 1 am Eoma 
among warriors, Krishna among the Vrishnis, Arjuna among the 
Pandavas^ The illumined Rishi is my Vibhuti; 1 am Bhrigu among 
the great Rjshis. The great seer, the inspired poet who sees and re¬ 
veals the truth by the light of dte idea and sound of the word^ is 
myself luminous in the mortal; 1 am Ushanas among the seer-pocts. 
The great sage, thinker, philosopher is my pvver among men, my 
own vast intelligence; I am Vyasa among the sages. But, with what- 
&vGr variety of degree in manifestaUDn, all beings are in their own 
%vay and nature powers of the Godhead; nothing moring or unmov- 
ing. animate or inanimate in the world can be without Me. I am 
the divine seed of all existences, and of that seed they am the bninchc$ 
and flowers; what is in the seed of self, that only they can develop in 


324 


ESSAYS OM THE GTTA 


Naeurc. There is no numbering or limit to my liivtne Vibhutis; what 
1 have spoken, is nothing more than a summary developinem and I 
hiLve gi^-en only the light of a few leading indicadons and a strong 
opening to endless verities. WTiatcvec beautiful and glorious creature 
thou seest in the world, whatever being is mighty and forceful among 
men and above man and below him, know to be a very splendour, lig^t 
and energy of Me and bom of a petmt portion and intense power of 
my existence. But what need is there of a inyliiiude of details far 
this knowledge? Take it thus, that 1 am here in this w^rld and 
everywhere, 1 am in all and 1 constitute aU: there is nothing else 
than I, nothing withoui Me. I support this entire univeise with a 
single degree of my illimitable povwr and an infinjcesimd portion 
of my fathomless spirit^ all these worlds are only sparks, hints, g^int- 
ings of the 1 Jim eternal and immeasurabk. 



IX 


THE THEORY OF THE VIBHUTl 

X. IMPORTANCE of iHis chaptcf of xht Gita is vwy much, greater 
than appears at first vieiv qt to an eye of picpossession whidi is look¬ 
ing into the te^t only for the creed of the last transcendence and the 
detached turning of the human soul away from die v^-orld to a distant 
Absolute. The message of the Gita is the gpspd of the Divinity In 
man who by force of m increasing union unfolds himself out of the 
veil of the lower Nature, reveals to the human sou] his cosmic spirit^ 
reveals hb absolute transcendences, reveals himself m man and in 
aU beings. The potential outcome here of this union, this divine 
Yoga, man growing touurds the Godhead, the Godhead manifest in 
the human soul and to the inner human vision* h our liberation fram 
limited ego and our devacioa to the higher nature of a divine hu- 
majii£v% For, dwelling in this greater spiritual nature and not in the 
mortal weft, the tangled complexitj' of the thiee gunas, man, one with 
God by knowledge, love and will and the giving up of his whole be¬ 
ing into the Godhead, is able indeed to rise to the absolute Tran¬ 
scendence, but also to act upon the world, no longer in ignorance, but 
in the right relation of the individual to the Supreme, in the truth of 
the Spirit, fulfilled ip immortalitj', for God in the world and no 
longer for the ego. To call Arjuna to this action^ to male him aw^are 
of the being and power that he [s and of the Being and Power whose 
will acts through him, is the purpose of the umbwlied Godhead. To 
this end the dudne Krishna is his charioteer; to this end there came 
upon him that great discouragement and deep dissatisfaction with the 
lesser human motives of his work; to substimte for them the larger 
spiritual tnotive this revelation is given cu him in the supreme moment 
of the vvork to which he has been appdintedK The vision of die World- 
Purusha and the divine command to acdon is the culminating point 
to which he was bdng led. That is already imminent; hut without 
the knowledge now given to him through the Vibhuti-Yoga it would 
not bring with it its full morning. 
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The mystery of the sstsrld-txistcnce is in part revealed by (he 
Gita* In partj for who shall exhaust its infinite depths or what creed 
or pliilosophy say that it has enlightened in a naiioiv space or shut 
up in a brief system a]] the signihoanee of the CdsmJc miracle? But 
so far as is essential for the Gftas purpose^ it is revealed to us. We 
have the way of the origination of the world from God, the im- 
manence of the Divine in it and its immanence in the Divine^ the 
essential unity of all existencCp the relation of the human soul ob¬ 
scured in Nature to the Godhead, its awakening to self knowledge^ 
its birth Into a greater consciousness^ its ascension into its own 
spiritual heights. But when this new self-vision and consciousness 
have been acquired in place of the original igporance, what will be 
the liberated rtian's view of the world around him^ his attitude towards 
the cosmic manifestation of which he has now the central secret? 
He will have first the knowledge of the unity of exisEence and the 
regarding eye of that knowledge. He will sec all around him as 
souls and forms and powers of the one divine Being, Henceforward 
that vision will be the starting point of all the inward ami oun^'ard 
operations of his consdousness; it %vill be the Fundamental seeing, 
the spiritual basis of all his acdons. He will see all things and every 
creature living, moving and acting In the One, contained in the 
divine and eternal Existemce. Bat he will also see that One as the 
Inhabitant in alt^ their Self;, the essential Spirit Widiin them without 
whose secret preseTice in iheir consdous nature they could not at all 
Uve, move or act and without whose will, power, sanction or suffer¬ 
ance not one of their movernents at any momenl would be in the 
least degree possible. Themselves too, their snul^ mind, life and phy^ 
icaJ mould he will see only os a result of the powei^ will and force of 
this one Self and Spirit All will be to him a becoming of this one uni¬ 
versal Being. Their consciousness he will see to be derived entifcly 
from its consciousness, their power and will to be drawm from and 
dependent on its power and will, their paitia] phenomenon of nature 
to be a resultaui from its greater divine Naturcj whether in the im^ 
mediate actuality of things it strikes the mind as a manifesiarion or 
a disguise, a figure or a disfigurement of the Godhead. No untowaid 
or bewildering appearance of things will in any smallest degree 
diminish or conflict with the completeness of this vision. It is the 
essential foundation of the grater consciousness into which he bos 
arisen, it is the indispensable light that has opened amund him and 
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the one perfect way of seeing the one Truth that males all others 
possible. 

But the world is only a partial manlfestadon of the Godhead, It is 
not itself that Divinity^ The Godhead is infinilely greater than any 
natural manifestadon can be- By his very infinity^ by its absolute free¬ 
dom he exists beyond all posdhiUiy of integral fonnulation in any 
scheme of worlds or extension of cosmic Nature, however vvidct comr 
plex, endlessly vaned this and every world may seem to nsj—wasti 
anto vht^&sya »iep—ho^vever to our £nJte view infinite. Therefore 
beyond cosmos the eye of the liberated spirit will see the utter 
Divine* Cosmos he will see as a figure diawu from the Divinity who 
is beyond all figure* a constant minor term in the absolute existencfi. 
Every relariv'e and finite he will see as a figure of the divine Ahwlute 
and Infinitep and both beyond all finites and through each finite he 
will arrive at that alone, see always that bepnd each phenomenon 
and natural creature and lelarive action and ev-eiy quahty and every 
happening; looking at each of these things and beyond it* he will find 
in the Divinity its spiritual significance. 

These things will not be to bis mind intellectual concepts or this 
attitude to the world simply a way of thinking or a pTBgmatic dogmri. 
For if his knowledge is conceptual only^ it is a philtsophyt an intel¬ 
lectual construction, not a spiritual knowledge and visionp not a 
spiritual state of consciousness. The spiritual seeing of God and 
world is not ideative onlyp not even mainly or primarily ideali%e< It 
is direct experience and as real, vivid, near, constant, efFecti%ep inti¬ 
mate as to the mind its sensuous sedng and feeling of images, objects 
and persons- It is only the phi^ical mind that thinks of God and spirit 
as an abstract conception which it cannot visualise or represent to 
itself except by wozds and names and symbolic images and fictions. 
Spirit sees spirit* the divinised txmsdousness secs God as directly and 
more direedy^ as jntimotd,y and more indmarely chan bodily com 
sdousness sees matter. It sees^ feelsp diinks* senses the Divine. For 
to the spiritual consciousness all manifest mdstenCB appears as a world 
of spirit and not a world of matter* not a world of life, not a world 
even of mind; these other things arc in its view only God-thou^t* 
God-force, God-form. That is what the Gita means by living and 
acting in Vasudeva* mayi vartate. The spiritual consciousness is 
Bware of the Godhead with that close knowledge by identity which is 
^ much more tremendously real than any mental perception of the 
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thinkiible or any seixsucms experience oF the sensible, IE is so awaie 
even of the Absolute uho is behind and beyond all ^tsrld-exisienec 
and who originates and surpasses k and is for ever outside its vicissi¬ 
tudes. And of the immutabk self of this Godhead that pervades 
and supports the world's mutations with his unchanging etemiiy, 
tills consciousness is similarly awarCj by identity^ by the oneness of 
tills self %vith our own timdess unchanging immortal spirit. It is 
ass'arc again in the same manner of the divine Person who knows 
himself in all these things ^d persons and bemmes all thin^ and 
persons in his consciousness and shapes theii thoughts and forms 
and governs thdr actions by his immanent will It is intimatdy 
conscious of God absolute^ God as sdf, God as spirit^ soul and nature. 
E^^n this external Nature it knows by identity and self-experience, 
but an identity freely admitting variation, admitting relations, ad¬ 
mitting greater and lesser degrees of the action of the one power of 
existence. For Nature is God's power of \'aricus self-becoming atmo- 

But this spjrinial consciousuoss of woild-cxisbeucc! will not see 
Nature in the ^vorld as the normal mind of man secs it in the igno* 
mnee or only as it is in the effects of the iguorance. All in this 
NacuTt: that i$ of the ignorance, all that is imperfect or painful or 
perv^etsc and repellent, does not exist as an absolute opposite of the 
nature of the Godhead p but gpes back to something behind itself, 
goes hack to a saving power of spirit in which it can bnd its own 
true being and ledempdon. There is an original and originating Su¬ 
preme Prakrit!] in which the divine poism: and will to be enjop its 
own absolute quality and puie rev'dation. There is found the highest* 
there the perfect energy of all the energies we see in the universe- 
That is what pics&nis itself to us as the ideal nature of the Godhead, 
a nature of absolute knowledge, absolute power and wili absolute 
love and delight And all the inffnite variations of its quality and 
energs% aruznm-guNa^ aganmitkda^^ are there wonderfully various, 
admirably and spontaneously harmonised free selfTormulations of 
this absolute wisdom and 'will and power and delight and Jove* All 
is there a many-sided untrammelled unity of inEnities. Each energy, 
each quality is in the ideal divine nature putOj perfect, self-possessedt 
harmonious In its acUon; nothing tbom strives for its Own separate 
limited self-fulfilment, all act in an inexpressible oneness. There 
all dharmas, ali laws of being—dbarma^ law of bdn^ is only cbaracrer- 
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hue ficdon of divine energy and quality^ gjiwo-Jurrmai,—ape one free 
and plastic dharma. The one divine Pow^t of being^ works with an 
immeasurable libert)' andp tied to no single e?(cludmg law^ not limited 
by any binding systenij repices in her own play oF infinitj^ and never 
falters in ber truth of self-expression perfect for ever^ 

But m the universe in which we live, there is a seprating prin- 
dple of sejeetjon and differentiation. There we see each energy^ 
each quality whidi conies out for expression labouring as if for its 
own handt trying to get as much self'expressaon as it can in whatever 
way it can, and accomuiodating somehow as best or as worst it may 
that effort with the concomitant or rival effort of other energicis and 
qualities for their separate self-expression. The Spirit^ the Disinc 
dwells in this struggling world-nature and imposes on it a certairi 
hannony by the inalieuable law of the inner secret oneness on which 
the action of all these powers is based. But it is a relative harmony 
w'hich seems to lusult from an original division, to eiaerge from and 
subsist by the shock of division and not from an original oneness. 
Or at least the oneness seems tn be suppressed and latent, not to find 
itself, never to put off its baffling disguises. And in fact it does not 
find itself till the individual being in this VTOrld-nature discovers in 
himself the higher divine Ptakriti from whom this Ic^r movement 
is a derivation. Nevertheless, the qualities and energies at wtsrk in 
the world, opemting variously in man, animal, plant, inanimate 
things are, whatever forms they may take, alwray's divine qualities 
and energies. All energies and qualities are powers of the Godhead. 
Each comes from the divine Prakrid there, works for its self^xpression 
in the lovv’er Prakrid here, increases its potency of afTirmation and 
actualised values under these hampering conditions and, as it roaches 
Its heights of self-povver^ comes near to the visible e.Kpiession of the 
Divinity and dlrecls itself upvv'ards to its own absolute in the supreme^ 
die ide^p die divine Nature. For each energy is being and power of 
the Godhead and the expansion and self-expression of energy is 
always the expansion and expression of the Godhead. 

One might even say that at s certain point of intensity each force 
in I 1 &, force of knowledge, force of will, force of love^ force of dcltght, 
can result in an explosion which breaks the shell of the lower fcrniu- 
lation and liberates the energy from its separative action into union 
with the infinite freedom and power of the divine Bdng. A highest 
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Godwaid tension liberates the mind through an absolute i^ng of 
knowledge, liberates the heart thmugh an absolute Io?e and delight^ 
liberates the whole existenee through an absolute concern iradon of 
wiU inwards a greaier exLstemoe. But the pencussion and the delivering 
shock come by the touch of the Divine on our actual nature which 
directs the energy aivay from its oormal timiled separative action and 
objects towards the Eternal, Unjversd and. Transcendmt,^ onentaies 
it towards the infinite and absolute Godhead. This truth of the 
dynatuic omnipresence of the di^'ine Power of being is the foutidatinn 
of the theory of the Vibhud. 

TTie infinite divine Shakd is present everywhere and secredy sup 
ports the lower formulation^ jemm paJcfftf me jayu dharyt^ j^gatr but 
it holds itself back, bidden in the heart of each natural existence^ 
sanabhafdmm hrdde^, unti] the veil of Yogamaya is rent by the 
light of knowledge. The spiritual being of man, the Jiva^ possesses the 
divine nature. He is a manifestation of God in that Nature, fom 
prakrtir and he hfl< latent in him all the di^TRe energies 

and qualities, the light, the force, the power of being of the GcdheaiL 
But in this inferior Prakiiti m which we live^ the Jiva follows the 
principle of selection and finite detennlnation^ and there whatever 
nexus of energy, whatever quality or spiritual prindpk he brings 
into birth with him or brings forward as the seed of bis sdf-exptcssicm, 
hecomes an operative portion of his swabbava^i his law' of self-he- 
coming, and dcieimines his swadharma, bis law of action. And if 
that were all, there wnuld be no perplexity or difficulty; the life of 
man would be o luminous unfolding of godhead. But this hw^ 
energy of our world is a nature of ignotoncev of egoism,^ of the three 
gunas. Because this is a nature of egoism^ the Jiva conceives of him¬ 
self os the sepradve ego: be works out his self-e^tcssJon cgaisdcally 
as a separative will to be in conflict os well as m asodadon with the 
same will to be in otbiirs. He attempts to possess the world by strife 
and not hy unity and harmony; he stresses an egchoeniric discord. Be¬ 
cause this is a nature of ignorance, a blind seeing and an imperfect or 
partial self-expression, he does not know himself, docs not know bis 
law of being, but follows it insrinctively under the ill-understood com¬ 
pulsion of the w orld-energy, with a struggle, w'iib much inner conflict, 
with a very large possibility of deviation. Because this is a nature of the 
three gunas, this eonfused and striving self-expression takes wrious 
forms of jneapeity, pen'cisian or partial selF-Gnding. Dominated by 
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the guna of the ftkode of darkness and ineitl% the power of heing 

works in a ^eak confusion^ a prevailing Jncapad^:^ an unaspiring ^uh- 
Jecdon to the blind mechanisin of the forces of tlic IgTLorance. Domi¬ 
nated by the guna of lajas^ the mode of action^ desire and possess!on+ 
there is a struggle, there is an effort, there is a growth of power and ca^ 
padty, but it is stmnhling, painful, vehement, misled by wrong notionsn 
methods and idealsp impeUed to a misusei corruption and pm'ersion 
of right nodonSp methods or ideals and prone, especially^ to a gteal^ 
often an enonnous exaggeration of the ego. Dominated by the g]utia 
of sattwa^ the mode of light and poise and peaci^ there is a more 
harmomous action^ a right dealing with the nature, but right only 
within the limits of an individual light and a capacity unable to 
exceed the better forms of this lower menial will and knowledge. To 
escape from this tangle, to rise bejtind the ignorance^ the ego and 
the gnnas is the first real step towanls divine perfection. By ihaE 
transcendence the Jiva finds his own ditine nature and his true 
existence. 

The liberated eye of knowledge in the spiritual conscioiisness dos 
not in its oadook on the world see this struggling lower L^aturc alone. 
If wc perceive only the apparent oudvatd fact of our nature and 
others^ natuie, vve are looking with the eye of the ignorance and 
camioc know God equally in aU, In the settwic, the mjasiCp the mmaric 
creature^ in God and Titanp in saint and sinner^ in the wise man and 
the ignorant, in the great and in the little, in manp animalp plant and 
inanimate existenoe. The liheraicd vision sees three things at once as 
the whole occult truth of the natural being. First and foiemost it secs 
the divine Prakrid in all, secret* present, waiting for ei’oludon; it 
sees het as the real poiver in all Ain^p that which gives its value 
to all this apparent action of divert quality and force, and it iieads 
rise significance of these latter phenomena not in their own kngua^ 
of ego and ignorance, but in the light of the divine NatucOi Tbere^ 
fore it sees too* secondly* the differences of the apparent action in 
Deva and Rakshaso, man and beast and bird and reptilep good and 
wicked, Ignorant and learned, hut as acdon of divine quality and 
ervergj' under these conditions^ under these masks. It is not deluded hy 
the mask, but detects behind every mask the Godhead. It observes the 
perversion or the imperfection, but it pierces to tlie truth of the spirit 
behind, it discovers it even in the perversion and imperfection self' 
bhndcdi^ to find itself, gioping through various forms of 
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self-expression and experience to^rds oomplete self-knowledge^ to¬ 
wards its own infinite and absolute. The liberated eye docs not lay 
undue stress on the pen^eision and imperfection, but is able to see 
all with a complete love and charity in the heart, a complete under¬ 
standing in the intelligence, a complete equality in the spirit. Finally, 
it $ces the upward urge of the sirinng powms of the WiU-tobe 
tawiLids Godhead; it respects, Avelcomes, eucourage$ all high mani¬ 
festations of energy and quality, the flaming tongue^ of the Di^duity, 
the maundng greatnesses of soul and mind and life in their intensi¬ 
ties uplifted from the levels of the lower nature towards heights of 
luminous wisdom and knowledge, mighty pOAver, strength, capadtj', 
courage^ heroism, benignant si^'cetness and ardour and grandeur of 
Jove and self^giA'ing, preeminent virtue, noble action, captivating 
t>eauty and harmony, fine and godlike creadon. The eye of the spirit 
sees and marts out the rising godhead of man in the great Vibhud. 

This is a recognition of the Godhead as Power, but power in its 
widest sense, poww not only of might, but of knowledge, will, love, 
workn purity, sweetness, beauty. The Divine is being consciousness 
and ddight^ and in the world all throws itself out and finds itself 
again by energy of being, energy of consdousness and energy of 
delight; this is a world of the works of the divine Shakti. That Shakti 
shapes herself here in innumenihle kinds of beings and each of them 
has its own chamcteristic powers of her force. Each poAver is the 
Divine himrelf in that fomi, in the lion as in the hind, in the Titan 
as in the God, In the inconscient sun that flames thmugh ether as 
in. man who thinks upon earth. Tho deformation given by the gunas 
IS the minor, not really the major aspect; the essentia] thing is the 
diA’ine pOAs‘tr that is finding sedf-expressiGn. It is the Godhead who 
manifests himself in the great thinker, the heio, the leader of men^ 
the great teacbexj. sage, prophet, religious faundex, saint, lover of 
man, the great poet, the great artist, the great sdentist* the ascetic 
sclFtamer, the tamer of things and events and foroesn The work 
itself, the high poem, the perfect form of beauty, the deep love* the 
noble act, the divine adiievemcnt is a movement of godhead; it is the 
Divine in manifestadore 

This is a truth which all ancient cultures tecoguized and respected, 
but one side of the madem mind has singular tepngnances to the 
idea, sees in k a Avorship of mere strength and poAver, an ignorant or 
sdf^egrading herorw-oiship or a doctrine of the /Isuric supenuan. 
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Certainly* there is an ignorant way of taking this crtidi as there is an 
ignorant wny of taking all truths; hut it has its proper place^ lis 
indispensable fuiictioTi in the dirine €K:onotny of Nature. The Gita 
puts it in that right placs and perspetti^^. It must be based on the 
recognition of the divine self in aU men and aU creatures; it must 
be consistent with an equal heart to the great and the smallr the 
eminent and the obscure manife&tariom God must be seen and loved 
in the ignorant, the humble, (he weak^ the \i]e, the outcast. In the 
Vibhuti himself it is not, except as a symbol, the outward indiddual 
that 15 to be thus recogrti^ed and set high, but the one Godhead ivha 
display's himself in the power. But this docs not abrogjate the Fact 
that there is an ascending scale in manifestation and that Nature 
mnunts upward m her degrees of self-cxprcssion from her groping^ 
dark or suppressed symbols to the first visible expressions of the God¬ 
head. Each great beingt each great achievement is a sign of her 
power of self-exceeding and a promise of the bnalT the supTenie 
ceeding. Man himself h a superior degree of natural manifestation to 
the beast and reptile, though in both there is the one equal Brahman- 
But man has not reached his own highest heights of self-exceeding 
and ineanwhile every hint of a great power of the Wilhtobe in hiin 
must be recognised as a proinise and an indicadon. Respect for the 
divinity in man, in all men* is not diminisbed, but heightened and 
given a richer significance by Ufting our eyes to the trail of the great 
Pioneers who lead or point him by whatever step of altainmemt 
towards supermanhood. 

Arjuna himself is a Vibhuti; he is a man high in the spiritual 
ei'olution, a figure marked out in the crowd of his contempoTaries, 
a chosen instrument of the divine Narapna, the Godhead in hu¬ 
manity. In one place the Teacher spiking as the supreme and equal 
Self of all declares that there is none dear to tuna, none hated, but in 
others be says that Arjuna is dear to him and his bhakta and therefore 
guided and safe in his hands^ chosen for the tislon and the knowl¬ 
edge, Tliere is bore only an apparent Inconsisie ncy. The Poiver as 
the self of the cosmos is equal to oil, therrefoTO to each being he gives 
according to the wtsrkings of his nature; hut there is also a personal 
relation of the Purushottama to the human being in which he is 
especially near to the man who has come near to him, AH these heroes 
and men of tnighc w^ho ha^-e joined in batde on the plain of Kuruk- 
shetra are vessels of the divine Will and through each he works ac- 
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CDnilog to his nature but behind the veil of his egp. Arjtina has 
reached that point when the wil can he tent and the truhodied 
Godhead can icveal the mystety of his working to his Vibhud. li is 
even e^ential that there shotild be the reflation. He b the instru¬ 
ment of a gmai woih, a work lemble in appearance but necessary 
for a long step forward in the march of the race, a decisive movement 
in its struggle towards the Idogdcim of the Right and the Truths 
dJwrttttf-rajj'ii, The hbtory of the cycles of man is a progress towards 
the unveiling of the Gfsdhead in the soul and life of humanity; each 
high event and stage of it is a divine manifcstiitiom Arjuna, the 
chief instrument of the hidden VVill^ the great pmmgDnktp must be- 
come the divine man capable of doing the wort consdously as ihe 
acdon of the Divine. So only can that action become psj^chically 
alive and receive its ^iritual import and its ligbt and power of seciec 
significanoe. He h called to self-knowledge- he must see God as the 
Master of the umverse and tbe origin of the world s creatures and 
happenings, all as the Godhead's self-expression in Nature^ God in 
flllp God in himself as man and as Vibhud, God in the lownesses of 
being and on its heights, God on the topmost summitSp man too upon 
heights as the Vibhud and dirnhing to the last summits in tbe su- 
preme libemdon and union. Time in its creation and destxucdon 
must be seen by bim as the figure of the Godhead in its steps,—steps 
that accomplish tbe cycles of the cosmos on w'hose spires of move^ 
ment the divine spirit in the human body rises doing God's work in 
the world as his Vibhud to the supreme transcendences. This knowl¬ 
edge has been g;ivcnt the Time-figure of the Godhead is now to be 
rev'ealed and from the million mouths of that figure will issue the 
command for tbe appointed acdon to the liberated VibhudL 
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Time the Desttwyhr 

VISION of the Lmivcml Punisha is one of the h&&t known and 
most powerfully poetic passages in the Gita,, but its place in the 
thought is not altogether on the surface. It is evidently intended for 
a poetic and revelatoiy symbol aod we must see henv it is brought in 
and for what purpose and discover to what it points in its significant 
aspects before we can capture its meaning. It is indeed by Apulia in 
his desire to see the living image, the visible greatness of the unseen 
Dirnnc, the very enbodiment of the Spirit and Pow’er that governs 
the universe. He has heard the highest spiritual secret of existence, 
that all is from God and all is the Divine and in all things God dwells 
and is concealed and can be revealed in every finite appeamnee. The 
illusion which so persistendy holds mans sense and mind, the idea 
that things at all exist in themselves or for themselves apart from 
God or that anything subject to Nature can be self-moved and scK- 
guided, has passed from liim,—that was the cause of his doubt and 
bewilderment and refusal of action. Now he knows what is the sense 
of the birth and passing aw^y of existences. He knows that the int- 
peiishable greatness of the divine conscious Soul is the secret of all 
these appearances* All is a Yoga of this gieat eternal Spirit in thin^ 
and all happenings are the result and expression of that Yoga; all 
Nature is full of the secret Godhead and in labour to reveal him in 
her. But be would see too the very form and body of this Godhead^ 
if that be possible. He has heard of hb attributes and understood the 
steps and way's of bis seIf-rer'‘clation; but now he asts of this Master 
of the Yoga to discover lus very' imperishable Self to the ey'O of Yoga. 
Not, evidentlvp the formless silence of his acuonless immutability, 
but the Supreme from whom is all energy and action, of whom forms 
are the masks, who reveals his force in the Vibhuti,—the Master of 
works, the Master of knowledge and adorarion, the Laid of Nature 
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and a]] hex cieatuics. For this greatest all-cdiopiebcnding vision he 
is mad? to ask h?daiis? it ts sd^ from the Spirit revealed in the universe, 
that he must receive the ccunmand to his part in the world'action- 

VVhat thou hast to see^ mphes the Avatar^ the human eye cannot 
grasp,—for (be human eye can see only the outward appearances of 
things or make out of them septate symhol forms, each of them 
signiGcant of only a few aspects of the eKjrrwi Mysterjv But there 
is a divine eye» an inmost seeing, by which the supreme Godhead 
in his Yoga can be behekl and that ey'e 1 now give to thee« Thou shalt 
see, he says, my hundreds and thou^nds of divine Forms^ ^*311005 in 
kind^ various in shape and hue;, thou shall see the Adityas and the 
Rudias and the Maruts and the Aswins; thou shalt see many wonders 
that none has behdd; thou shalt see today the whole world related 
and unified in my body and whatever else thou mllesi to behold. 
This then is the kevTiote, the central significance. It is the vision of 
the One in the many^ the Many in the One,—and all ate the One. 
It is this vision that to the eye of the divine Yoga liberates^ justifies, 
explains all that is and was and shall he. Once seen and held, it lays 
the shining axe of God at the root of all doubts and perplexities and 
annihilates all denials and oppositions. It is the vision that letondlcs 
and unifies. If the soul can arrive at unity with the Godhead in this 
\'ision,—Arjuna has not yet done that, therefore we find that he has 
fear ivhen he sees,—all even that is terrihle in the world loses its 
terror. We see that it too is an aspect of the Godhead and once we 
have found his meaning tn it, not looking at it by itself done, \ve 
can accept the whole of existence with an all-embracing joy and a 
mighty courage, go forward with sure steps to the appointed work 
and envisage bej'ond it the supreme consummation. Tlie soul ad¬ 
mitted to the divine knowledge which beholds all things in one 
‘view, not with a divided, prdal and tlierefore bewildered seeing, 
am make a new discovery of the world and all else that it wills to 
see, yitc cmyad drostunt Icchmi; it can move on the basis of this all- 
relating and alhtinifyjng vison from teveladoii to completing rev- 
eladori. 

The suprenic Form is then made visible. It is that of the infinite 
Godhead whose faces are everywhere and in whom arc all the won¬ 
ders of e^stence, who multiplies unendingly all the many marvellous 
revelations of his being, a world-wide Divinity seeing wdih innumer¬ 
able eyes, speaking from innumerable moutlis, armed for battle with 
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tiiLmberless divine uplifted weapons* glonous with divine ornaments 
of beauty, robed in hcav'enly raimenr of deity, lov^ely with garlands 
of divine lloweiSi fragrant with di%anc perfumes. Such is the light of 
this body of God as if a thousand suns had risen at once in heaven. 
The whole world multitudinously di^^ded and yet uni bed is visible 
in the body of the G<xl of Gods. Ar^una sees him, God magntficent 
and beautiful and terrible, the Lord of souls who has manifested in 
the glory and greatness of his spirit this wild and monsmms and 
iiitlerly and wondetful and sweet and terrible world, and Dvciicorae 
with maiv^el and joy and fear he bows down and adores w’ith words 
of a^ve and with clasped hands the tremendous vision. "I see"* be oies 
*‘all the gods in thy body, O God, and diffetent companiis of bein^p 
Brahma the creating loid seated in the Lotust and th^ Rishis and 
the race of the divine Serpents^ I see numbErless arms and beibcs 
and eyes and faces, 1 see thy infinite forms on cvmy^ side, but I see 
not thy end nor thy middle nor thy beginnings O Lord of the uni- 
verse, O Form univeisaL 1 see thee crowned and with thy mace and 
thy discus, hard to discern because thou art a luminous mass of 
energj'^ on aH sides of me, an encompassing bla^ie, a sun-bright fine- 
bright Immeasurable. Thou art the supreme Inunutabk whom we 
have to know, thou art the high foundation and abode of the universe, 
thou art the imperishable guardian of the eternal law's, thou art the 
sempiternal soul of eudstence.'" 

But in die greatness of this idsion there is too the terrific image of 
the Destroyer. This Immeasurable wthout end or middle or begin¬ 
ning is he in whom all things begin and exist and end This Godhead 
who embraces the %vorIds with his numhcrless arms and destroys 
with his million hands, ^vhose eyes are suns and moons, has a face 
of blazing fire and is ever burning up the whole universe with the 
fiarne of his energy. The form of him is fierce and marvellous and 
alone it fills all the regions and occupies the whole space ben^-een 
earth and heaven. Tlic companies of the gods enter it, driiid* adoring: 
die Rishis and the Siddhas cning "May them be peace and weal'' 
praise it with many praises: the eyes of Gods and Titans and Giants 
are fixed on it in amazement It has enormous burning ev^cs; it has 
mouths that gape to devour* terrible with many tusks of destruction: 
it has faces like the fires of Death and Time, The kings and die 
captains and the heroes on both sides of the world-battle are hastening 
into its tusked and terrible jaws and some are seen with crushed 
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and bleeding heads caught between its teeth of pow^ die nations 
aie mshing to destruction with helpless speed into its mouths of 
fl i ime like many £ivt::cs huirsing in their couise towoids the ocean or 
like moths that cast tbemselA-e^ on a kindled 6 t^* With those burning 
mouths the Form of Dread is licking all the regions amund; the 
whole w'orld is full of his burning energies and baked in the fierce¬ 
ness of his lustres. The world and its nations are shaken and in 
anguish with the terror of destruction and Arjtina shares in the 
titFuble and panic around him; troubled and in pain is the sool 
within him and he finds no p^ce or gladm^. He edes tn the dread¬ 
ful Codheadr ^T)eclaFe to me who thou art that weaiest this form of 
fiejcenessn Salutation to thee, O thou great Godhead, turn thy heart 
to grace% 1 would know tvho thou art who w'ast from the begirining^ 
for I know not the will of thy wt^rkin^,** 

This last cry of Arjiina indicates the double intention In the vision- 
This is the figure of the supreme and universal Being, the Ancient 
of Days who is for ever* sflTMtaMffpn puntwu purja^urpti this is he who 
for ever creates, for Brahma the Creator is one of the Godheads seen 
in his body, he ^vho keeps the world always in existence^ for he is 
the guardian of the eternal law's, but who is always too destroying in 
Order that ho may ncw-crcato, who is Time, who is Death, who is 
Riidra the Dancer of the calm and awful dance^ w'ho is Kali with 
her garland of skulls imrapling naked in battle and flecked with the 
blood of the slaughtered Ticins^ who is the cyclone and the fire 
and die earthquake and pm and famine and rev^oludou and ruin 
and the sivaUowing ocean^ And it is this last aspect of him which he 
puts forward at the moment It is an aspect from which the mind in 
men willingly turns away and ostrich-like hides its head so that per¬ 
chance, not seeing it may not be seen by the Terrible. The weakness 
of the human heart wants oedy fair and comforting truths or in 
their absence plciisaiit fables; It wiU not have the truth in its entirety 
because tlmm there is much that is not dear and pleasant and com¬ 
fortable, but hard to uudeRtand and harder to bear* The raw re¬ 
ligionist, the superficial oprimisde thinker, the sentimenEal idealist, 
the man at the lUErcy of his sensations and emotions agree in twistiag 
□way from ihe steme^r conclusions, the harsher and fiercer aspects 
of uni versa] existence. Indian religion has been ignorantly rcpurachcd 
for not sharing in this general game of hiding, because on the (Xm- 
tmry it has built and placed before it the terrible as well as the s^veel 
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aitd beautiful symbols of thti Godbead. But it is the depth and large- 
of its long thought and ^ritual e^cpcdcucc that prevent it Fmm 
feeling or from giving countenance to these feeble shnnklngs. 

Indian spirituality knows that Cod is Love and Peace and calm 
Eternity,—the Gita which presents us with diese terrible linages^ 
speaks of the Godhead who embodies himself in them as the lov'er and 
friend of aU creaturEs, But iherE is wo the sterner aspect of his divine 
government of the world which mceES us from the beginning, die 
aspect of destruetJoUj and to ignore it i$ to miss the full reality' of the 
divine Love and Peace and Calm and Eiemity and even to throw on 
it an aspect of partiality and illusion, because the comfotting e?^ 
elusive form in which it is put b not borne out by the nature of the 
world in which we live# This world of our baidc and labour is a Herce 
dangerous dertmetiv^fl devouring world m which life exists precari- 
ously and the soul and body of man movis among enormous perils^ 
a world in which by every step fonvatd, whether wg will it or noi, 
something is crushed and b^okenj^ in w^hich tt^cty breath of life is a 
breath too of death# To put away die responsibility for ali that seems 
to Us evil or terrible on the sbouideis of a semi-omnipotent Deinl, 
to put it aside as part of Nature, making an unbridgeable opposition 
between world-naiurfi and God'Nature^ as if Nature w^re inde¬ 
pendent of God^ or to throw the lesponsibili^ on man and his sins^ 
as if he had a preponderant voice in the making of this world or 
could creaffi anytl^g against the will of God^ are clumsily com- 
foTtablc des-iccs in whidi the ndigious thought of India has r*n'er 
taken refuge. We have to look orurageously in the face of the reality 
and see that it is God and none else who has made this world in his 
being and that so he has made it. We have to sec that Nature de¬ 
vouring her children, Time eating up the lives of creatures. Death 
universal and ineluctable and the sioknee of the Rudra forces in man 
and Nature axe aho the supreme Godhead in one of h^s cosmic 
figures. We have to see that God die bountiful and prodig^ creator^ 
God the helpful, strong and benignant prcscACt is also God the 
de%^ouier and destroyer* The torment of the couch of pain and evil 
on which we ate racked is his touch as much as happiness and 
sweetness and pleasure. It is only when wz see with the ^yc of the 
complete union and feci this truth in die depths of dur being that 
wc can entirely discover behind that mask too die calm and beautifu] 
face of the alhblissful Godhead and in this much that tests our itn- 


MO 


ESSAYS OS THE CTTA 


pcrfrctfflo the toueli of tlie friend and of the spirit in nwn- 

The discords of the \%'orlds arc God's discords and it is only by 
accepting and pioceeding thiough thetti that ive can arrive at llic 
greater exmoords of his supreme harmony^ the summits and thrilled 
vastnesses of his tfatisccndent and his cosmic Anaoda, 

The problem raised by the Gita and the solution it gives demand 
this character of the ^00 of die World’SpiriL It is the problem of 
a great struggle, ruin and massacre which has been brought about hy 
the all-guiding Will and in which the eternal Avatar him^lf has 
descended as the charioteer of the protagonist in the batde. The seer 
of the vision is htmsclf the prutag:»iilst, the representative of the 
battling soul of man who has to strike dowTi tyrant and oppressive 
powers that stand in the path of his e^’olulion and to establish and 
enjoy the kingdom of a higbei right and nobler law of being. Per- 
plex^ by the terrible aspect of the ca^strophe in which kindred 
smite at kindred, whole nations ate to perish and society' itself sc^tm 
dcx>mcd to sink down in a pit of confusion and anarchy, be has 
shrunk back, refused the task of destiny and demanded of hU divine 
Friend and Guide why be is appointed to so dreadful a work, him 
kjirmanl ghore niyojayasi. He has been shown then how in¬ 
dividually to rise above the apparent character of whatei^er work he 
may do, to see that Nature the execurive force is the doer of the work, 
his natural being the instrunient, God the master of Nature and of 
works to whom he must offer them without desire or egoistic choice 
as a sacriGce. He has been shown too that the Divine who is abm^e 
all these things and untouched by them, yet manifesis himself in maii 
and Nature and their action and that all is a Kiovcmeni in the cyclts$ 
of this drvine manifcstariori. But now' when he is put face to face with 
the embodiment of this truth, he sees in it magnified by the image of 
the divine greatness tilts aspect of terror and destruction and is ap¬ 
palled and can hardly bear in For why should it bo thus chat the 
All-spirit* manifests himself in Naturc? What h tho significance of 
tills crating and devouring Bamc that Is mortal existence, tliis world¬ 
wide sinigglej these constant disasuous revolutions^ this labour and 
anguish and travajl and perishing of catsaturEs^ He puts the ancient 
question and breathes the eternal prayor, “Declare to me who ait 
tliou tliat comest to us in this form of fierccnins. 1 would know who 
art thou who W'sst from the beginning, for 1 know nor the will of 
ihy workings Turn thy heart to grace/' 
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Dcstrucdm, replies the Godhead, is the will of my >vorkings with 
which 1 stand here on this field of Knmkshctriip the field of the 
\TOrking out of the Dhannas the field of hiituau action—as we might 
symbolically translate the descriptive phmse, Siitrmak^tre Itiint- 
Jtsetrc>^a %vorld-wide destruction whidi has come in the process of 
the Time Spirit. I have a foreseeing purpose %vhicli fulfils itself in¬ 
fallibly and no participation or abstentiDn of any human being can 
prevent, alter or modify it; all is done by Me aheady in my eternal 
eye of \vill before it can at all be done by man upon earth. I as Time 
have to destroy the old structures and to build up a new, mighty and 
splendid Llngd^rn. Thou as a human instniment of the divine Power 
and Wisdom hast, in thb struggle whidi thou canst not prevent* 
to battle for the right and stay and conejuer ii5 opponents. Thou too, 
the human soul in Nature, hast to enjoy in Nature the fruit given by 
Me, the empire of right and justice* Let this be sufifident for thee,— 
to be one with God in thy soul, to receive his ixjininaiid, to do his 
will, to see calmly a supreme purpose fulfilled^ in the world. T am 
Time the waster of the peoples arisen and increased whose will In my 
workings is here to destroy die nations- Even without thee all these 
mmoEs shall be not, who are ranked in the opposing armies. There¬ 
fore ari^ get thee glory^ conejuer thy enemies and enjoy an opulent 
kingdom^ By Me and none other already even are they slain, do thou 
become the occasion only, O Sa^yasaidiJn. Slay, by Me who are slain, 
Drona, Bhishma, JayadTatha* K^a and other heroic fighters; be not 
pained and troubled- Fight, thou shalt conquer the adversarj^ in the 
battle ” The fruit of the great and terrible wTirk is promised and 
prophesied, not as a fruit hungered for by the mdividuaL—for to 
that there is to be no attachment,—but as the result of the divine wIlL 
the glory and success of the thing to be done aocomplished, the glory 
pven by the Divine to himself in his V^ibhuti- Thus is the final and 
compelling command to action given to the piOEogpuist of the world- 
battle. 

It is the Timeless numifest as Time and World-Spirit from whom 
the command to action proceeds. For certainly the Godhead when he 
sa)rt, "I am Time the EJestroycr of beings," docs not mean either that 
he is the Time-Spirit alone or that the whole essence of the Time- 
Spirit is destruction. But it is this which is the present will of his 
workings, povTtri. Dc?stmction is alw'ays a simultaneous or alternate 
clement w'hich keeps pace w^itli creation and it is by destroying and 
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feneiiing that the Master of Life floes bis long istsrlc of prescrvatfon. 
More, destmctioD is the Erst condidon of progies. Inwardly, the 
man who does not destroy his lower selLformatJoiis, ^nnot rise to a 
greater existence. Outwardly also, the naticn or txnmnunity or race 
which shrinks too long from destroying and replacing its past forms 
of life, is itself destroyed, rots and pennies and out of its debris other 
nations, communiiaes and races are formed. By destruction of the 
old giant occupants man made ymself a place upon earth. By de- 
struedon of the Titans the gods maintain the continuity of the di¬ 
vine Law in the cosmosn Whoever prematuicly attempts to get rid of 
this law of battle and destructitm, strives vainly against the greater 
will of the World-Spirit, Whoever turns from it in the weakness of 
his lower members, as did Ai^una in the beginning,—therefore was 
his shrinking condemned as a small and false pity, an inglorious, an 
un-Aiy^n and unheavenly feebleness of heart and impotence of spirit, 
Jdaivyam, ksudram hrdnyit'daurbalyatnf—h shovving not true virtue, 
but a want of spiritual courage to face the sterner truths of Nature 
and of action and existence. Man can only exceed the law of battle by 
discovering the greater law of his immortality, Tbcrc are those who 
seek this where it aUvavis exists and must prirnarily he found, in the 
higher reaches of the pure spiri t, and to find it turn away from a world 
governed by the law of Death. That is an individual solution which 
makes no difference to mankind and the world, or rather makes only 
tills diHerence that they are deprived of so much spiritual power 
which might have helped them forward in the painful march of 
thdr evolution. 

What then is the master man, the divine worker, the opened 
channel of the universal W'ill to do when he finds the World-Spirit 
turned towards some immense catastrophe, figured before his cj'es as 
Time the destroyer arisen and increa^ for the cicstiuction of the 
nations, and himself put there in the fonsfrom whether as a fighter 
with physical w^pons or a leader and guide or an inspitcr of men, 
as he cannot fail to be by the very force of his nature and the power 
within him, svidthm’ojeTia svena hxrnunm? To abstain, to sit silent, to 
protest by non-intervention? But abstention will not help, will not 
prevent the fulfilment of the destroying Will, but rather by the lacuna 
it creates increase confusion. Even without thee, cries die Godhead, 
my will of dcscructioa would still be accomplished, rtc'pi tvam. If 
Arjuna were to abstain or even if the battle of Kuiukshetra were not 
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to be fou^t, thaE ev^asjon would only piokiiig arsd make worse the 
idcv^itable aanfusioiip di^rdcr, ruin that aio commg, Fot these thin^ 
aic no acddentp but an Inevitable seed that has been sown and 0 
hatv'est that must be reaped. Th-ose who have jsD^vn the wind, must 
reap the whirlwind. Nor indeed will his own uamie allmv him any 
real abstention^ pufertis tvM niyoft^yaitp This the Teacher lells 
Arjuna at the dose* "Tluit which in thy e^ism thou thinkesE sayings 
1 Will not Gght, vain is this thy uKolve: Nature shall yoke thee to 
thy W'orL Bound by thy own action which is bom of the law of thy 
being, what from ddusion thou dcsirest not to do, that thou shak do 
even perforce,^' Then to anoth-er turn, to use some kind of soul 
forces spiritua] method and power, not phy^cal weapons? But that is 
only another Form of the same action; the destruction will still take 
place, and the turn given too will be not what the individual ego, but 
what the World-Spirit wills. Even, the force of destruction may feed 
on this new poAver, may get a more formidable impetus and Kali 
arise Blling the world with a more terrible sound of her laughters. 
No real peace can be till the heart of man desen'es peace; die law of 
Vishnu cannot prevail till the debt to Rudra is paid. To turn aside 
then and preach to a still une^^olved mankind the laiv of ieve and 
Oneness? Teachets of the law of !ove and oneness thertr must be, for 
by that way must come the ultimate salvation. But not till the Time- 
Spirit in man is ready, can the inner and ultimate prevail over the 
outer and immediate reality, Christ and Buddha have come and ^ne^ 
but it is Rudra who still holds the world in the hollow of his hand. 
And meanwhile the fierce forw’ard labour of mankind tormented and 
oppressed by the Powers that are profiteeis of egoistic force and there 
sen'ants cries for the sword of the Hero of the struggle and the word 
of its piophet 

The highest way appointed for him is to cany out the will of God 
without egoisnij as the human occasion arid instrument of that which 
he sees to be decreed, with the constant supporting memory of the 
Godhead in himself and man, moni and in whatever way's 

ate appoinicd for him by the Lord of his Nature. Nffwkffli-notmirrt 
Sinyasddn, He w^Ul not cherbh personal enmity, anger^ hatred, 
egoisde desire and passion* will not hasten tow'Otds strife or lust after 
violence and destruction like the fierce /ksura* but he will do his work, 
Beyond the action be will look towards that to which 
It leads, that for which he is warring. For God the Time-Spirit does 
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not dc^tiOf for the salut of dostrucdoii, hut to loakf the ways dear in 
the cyclic process for a greater mle and a progr^sing roanifestation, 
Tcjyam s^tTttrddhanu He will accept in its deeper sense, which the 
superficial mind does not see, the of ^e struggle^ the glory 

of the dctoiy,—if need be, the glory of the victory which comes 
tnasked as defeat,—^and lead man too in the enja^'ment of his opulent 
king4oiTU Not appalled by the face of the Detroyer, he will soc 
within it the eternal Spldt impedshable in all these perishing bodies 
and behind it the face of the Chaiioteei^ the Leader of man^ the 
Friend of all creatuicS;, suJtrdbiu sarva&hijfgrwn'i. This formidable 
World-Form once seen and acknowledged, it is to tliat reassuring truth 
that the rest the chapter is diiectodi it disdtHes in the end a more 
intimate face and body of the Eiemai 


la 

THE VISION OF THE WORIiTSPIRIT ’ 

TiiE Double Aspect 

while ihc effects of the terrible gspeet of this ^’fsioo are still 
upon him, the Erst words uttered by Arjuna after the Godhead has 
spoken are eloquent of a greater uplifting and reassiuing reality be- 
hind this face of death and this destruction^ "'Rightly and in gDod 
place,he cries, ""O Krishna^ does die world rejoice and take pleasure 
in thy namer the Rakshasas arc ficelng ftoin thee in tenor to aU die 
quarters and the companies of the Siddhas bow down before thee in 
adoration. How should they not do thee homage, O great Spirit? For 
thou art the original Creator and Doer of works and gjreater even than 
creative Brahma. O thou Infinite^ O thou Lord of the gods, 0 thou 
abode of the universe, thou art the Iramu table and thou art what is 
and is not and thou art that which is the SupTeme. Thou art the an¬ 
cient Soul and the first and original Godhead and the supreme resting- 
place of this All; thou art the knower and that which is to be known 
and the highest status; O infinite in form, by thee was extended the 
universe. Thou ajt Yama and Vayu and Agni and Soma and Varuna 
and Prajapati, father of matures, and tlie great-^ndsirTcr. Salutation 
to dice a thousand dmes over and again and yet ag^ln salutation, in 
front and behind and from every side, for ihou art each and ail that 
is. Infinite in might and imineasurable in strength of acdoti thou 
pervadest all and art every one/* 

But this supreme universal Being has lived here before him the 
human face, in the mortal body^ the divine Man, the embodied 
Godhead, the Avatar, and till now he has not known him. lie has 
seen the humanity only and has treated the Divine as a mete human 
creature. He has not pierced through the t-arthly mask to the Godhead 
of which the humanitv was a vessel and a sytnbcil, and he prays now 
for that Ckdhcad 5 forgiveness of his unseeing carelessness and his 
negligent ignorance. "'For whatsoever I hav^ spoken to thee in rash 
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vcKraence^ dimkicig of diec only aa my hutnan friend and compan¬ 
ion^ *0 Krishna, O Yadave, O comrade/ not knoviing this thy great¬ 
ness, in negligent error or in love, and for whatsoever disrespect was 
shown hy me to thee in jest, on the conch and the scat and in the ban¬ 
quet, alone or in thy presence^ I pray forgiveness from thee the im¬ 
measurable. Thou art the father of all this world of the moving and 
unmovlng^ thou art one to be worshipped and the most solemn object 
of veneration. None is equal to thee* how then another greater in all 
the three worlds, O incomparable in might? Therefore 1 bow down be- 
fore thee and prtsstrate my body and I demand grace of thee the ador¬ 
able Lord. As a father to Ins son, eis a friend to hk friend and comrade 
as one dear with him he lovres, so shouldst thou^ O Godhead, bear 
with me. I have seen what never was seen before and I rejoice, but 
my mind is troubled with fear. O Godhead^ show me that other form 
of tlune. I would sec thee even as before crowned and with thy mace 
and discus. Assume thy four-armed shape, O thousand-armed, O 
Form tiniveml/ 

From the first words there comes the su^estion that the hidden 
truth behind these terrifying forms is a reassuring, a heartening and 
delightful truth. There is something that makes the heart of the world 
to rejoice and take pleasure in the name and nearness of the Divine- 
It is the profound sense of that which makes us see in the dark face 
of Kali tbfi face of the Mother and to perceive even in the midst of 
dstructjcin the protecting aims of the Friend of creatures, in the midst 
of evil the presence of a pure unalterable Bcnl^ty and in the midst 
of death the Master of Immortaliiy. From the tenor of the King of 
the divine actipn of the Rakshasas* the fierce giant powers of darkness, 
flee destroyed, defeated and overpowenid. But the Siddhas, but the 
complete and perfect W'ho know and sing the names of the Immoical 
and live in the truth of his being, bow dovvTi before eveiy form of 
Him and know what every form enshrines and signifies. Nothing has 
real need to fear except diat which is to be destroyed, the evil, the 
jgnorancCj the vdlers in Night, the Rakshasa powers. All the move¬ 
ment and action of Rudni the Terrible is towrards perfection and 
divine light and compIettnE:^ 

For this Spirit, this Divine is only in oul^vard form the Dratroyer^ 
Time who undoes all these finite forms: but in himself he Is the In- 
£nite» the Master of the odsidic Godheads, in whom the world and 
all its action are securely seated. He is the original and ever ori^n- 
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adng Creator, otic greater tliaii tliat figure of creative Power called 
Brahma which he shows to us in the form of things as one aspect of 
his trinity, crcatian chequered by a baknee of preservation and de- 
stnicdore The real divine ctesdon Is etrmalr it is the Infinite muni- 
fested scmpitemally in finite things^ the Spirit who conceals and 
repeals himself for ever in his mnumenible infinity of souls and in 
die wonder of their actions and in the beauty of their forms. He is the 
ctema] Immutable; he is the dual appearance of the Is and Is nol^ of 
the manifest and the never manifested, of things that were and seem 
to be no mote, are and appear doomed to perish^ shall be and shall 
pass. But what he is be^'ond all these is TliatT the Supreme, who holds 
all things mutable in the single etemity of a Time (n which all is ever 
present. He possesses his Immutable self in a timeless eternity of 
which Time and creation are an evicr extending figurcp 
This is the Truth of him in which all is reconciled; a hamiony of 
simultaneous and interdependent truths start from and amount to 
the one that is real It is the truth of a supreme Soul of whose supreme 
nature the wofid is a derivation and an inferior figure of that Infimte; 
of the Ancient of Days who for ever presides over the long cvoludoiis 
of Time; of the original Godhead of whom Gods and men and all 
living creatures are the children, the powers^ the souk, spiritually 
justified in their being by his truth of existence; of the Know-er who 
develops in man the Imowiedg^ of himself and world and God; of the 
one object of all knowing who reveals himself to man s heart and 
mind and soul, so that every new opening form of our knowledge is 
a partial unfolding of hhn up to the highest by which he is inti- 
matdvp prefoundly and integrally seen and disoervored. This is the 
high supreme Stability who originates and supports and receives to 
himself all that are in the universe. By him in his awn existence the 
world is extended, by his omuipcitcnt power, by his miraculous self- 
CDncepdon and energy and Ananda of never-ending creation. All is 
an Infinity of his maierial and spiritual fonnSw He is all the many gods 
from the least tn the greatest, he is the father of creattircs and all are 
his children and his people. He is the □ri_^ of Brahma, the father 
to the first father of the divine crealnis of these different races of liv¬ 
ing things. On this truth them is a constant insistence. Again it ts 
repeated that he k the MU he is each and every one, sarvah. He is 
the infinite Universal and he is each individual and cverjthing that 
is^ the one Force and Being in every one of us, the infinite Energy 
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that thiow-s itself out in these ifiultltudeSr the tramjeasiJfable Will 
and raight)^ Power of modoci and action that forms out of itself all the 
courses of Time and all the happening of the spirit in Nature. 

And fioni that insistence the thought natufally turns to the pres¬ 
ence of this one great Godhead in man. There the soul of tiie seei of 
the vision is Impiessed hy three siiccessi^'e suggestions^ Fiist^ it is 
home in upon him that in the hody of this son of Man who moved 
beside him as a transient creature upon earth and sat by his side and 
lay with him on the same couch and ate with him in die banquet 
and was the object of jest and camless wtifd^ actor in war and council 
and common things^ in this figure of mortal man was all the dmo 
some thing great, concealed* of tremendous significance;, ^ Godhead^ 
an As’^arar* a nniveml Powers a One Reahtyp a supreme Transcend- 
ence^ To this occult divinity in which all the significance of man and 
his long race is wrapped and from which all world-fixistcnce receive 
its inner meaning of JnefFable greatness* he had been blind. Now 
only he sees the universal Spirit in the individual frames the Divine 
embodied in humanity, the transcendent Inhabitant of this symbol 
of Nature- He has seen now only this tremendous^ infinite^ inh 
measurable Realir)^ of all these apparent things* this boundless uni¬ 
versal Form which so exceeds every individual form and yet of 
whom each individual thing Is a bouse for his dwelling. For that gmat 
Reality is eijual and infinite and the same in the Individual and In 
the univeTse* And at first his blindness* his creatmjent of this Divine 
as the mere outward man^ his seeing of only the mental and ph>^s- 
ical relation seerns to him a sin against the Mightiness that was 
there- For the being whom he called Krishna^ Yadava^ comrade^ was 
this immeasurable Greatness^ this incomparable Might* this Spirit 
one in all of whom all are the creations. ^Tiat and not the veiling oui- 
W'and humanity, muictn ahriifffra, was what hft 

should have seen with awe and with submission and wncration- 

But the second suggestion is that what vvas figured In the human 
manifestadon and the human relation is also a realjtv^ which accorfir 
panics and mitigates for our mind die tremendous character of the 
universal virion. Tlio transcendence and cosuiie aspect have to be 
seen, for without that seeing the limitaduns of humanity cannot 
be exceeded. In that unifying oneness all has to be Included. But 
hy itself that would set too great a gulf beuveen the transcend¬ 
ent spirit and dus soul bound and circum^fibed in an inferior 
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Nature. The mRnite presence in its immitignted splendQur would 
be 100 overwhelming for the separate littleness of the limited, 
individual and natural man* A link is needed by svhieli he can SC5C 
this universal Godhead in bis own individual and natural beingp 
dose 10 biiti, not only oinnipolendy there to govern all be is by uni¬ 
versal and iruiDcasurable Power, but humanly figured to support and 
raise him to unity by an kiticruice Lndividml reladoa. The adoratioii 
bv which the finite creature bom dowm before the Infinite, receives 
aU its sw^eetness and draws near to a dosest truth of companionship 
and oneness when it deepens into the i&ore Indmaie adoration whicb 
lives in the sense of the fatberhood of God, the fnendhood of God, 
the attracting love between the Divine Spirit and our human soul and 
nature. For the Di\4ne inhabits the human soul and bedy; he draws 
around him and wears like *a robe the human mind and figurCi He 
assumes the human relations which the soul affects in the mortal 
body and they find in God their own fullest sense and greatest 
realisation. This is the Vaishnara bhakd of w^bicb the seed is here in 
the Gita's wioids, but w'hich received afterwards a more deep, ecstatic 
and significant extension. 

And from this second suggestion a third immediately arises. The 
form of the transcendent and uni^'ersal Being is to the strength of 
the liberated spirit a thing mighty, encouraging and forrifying, 
a source of power^ an etjualising, sublimating, all-justirying lasion; 
but to the norma] man it is overwhelming, appall ingi incommimi- 
cable. The truth that TuassurESp even when known, is grasped with 
difficulty behind the formidable and mighty aspect of all-destructive 
Time and an incalculable Will and a vast immt^surable inextricable 
working. But there is too the gracious mediating form of divine Nara- 
yana, the God who is so close to mari and in man^ die Charioteer of 
the battle and the journey, with his four arms of helpful power, 
a humanised symbol of Godhead, not this nuUion-anned universality. 
It is this mediating aspect which man must have for his support 
constantly before him. For it is this figure of Narayana which nym- 
holises the truth that nmssurei It makes closev visible, living, selzabic 
the vast spiritual joy in which for the inner spirit and Dfe of man the 
universal workings behind all their stupendous circling retiogres- 
rion, progression sov'ereignly tulminjaie, their marvellous and aus¬ 
picious upshot. To this hunmnised embodsed soul dieir end bei^omes 
here a union, a closeness, a constant compajiionship of man and God, 
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man living in the wrld for God^ God dxvclling in man and turning 
to his own divine ends in him die enigmatic is-orld-process. And be¬ 
yond the end is a yet more \i™derfid oneness and inliving in the 
last transiigura cions of the Eternal. 

The Godhead in answer to Arjnnas prayer reassiimes his own 
normal Narajuna image, svfl'Jwnt riipwm, the desired farm of grace 
and love and s^^TOtness and beauty. Bm first he declares the inej- 
odable sigtiiGeance of the other mighty Image which he is aboni: to 
v^L ^TTns that thou now seest/^ he tells him, '^'is my supreme shape^ 
my form of luminous energy, the universal, the orig^al which none 
but thou amongst men has yet seen. I have shown it by my self-Yoga. 
For it is an image of my very^ Self and Spirit, it is the vety Supreme 
self-figured In cosmic existence and the soul in perfect Yoga with Me 
sees it without any trembling cif the nervous parts or any beivildcr- 
ment and confusion of the mind, because Lc descries not only what 
is terribk and overwhelming in its appearance, but also its high and 
reassuring significance. And thou also shouldst so envisage it without 
fear, without oonfusion of mind, without any sinking of the members; 
but since the lower nature in thee is not yet prepared to look upon 
it Mach that high strength and tranquillity^ 1 will ceassumc again for 
thee my Narayana figure in which the human mind secs isobted 
and toned to its humanity the calm, helpfulness and delight of a 
friendly GodheacL Xhe greater Fotm^^—and this is repeated a^in 
after it has disappeared™'^ is only for the rare highest souls. The ^ 
themselvs ever desire to look upon it It cannot be won hy Veda or 
austerities or gifts or sacrifice, it can be seen, knowrin entered into 
only by that bhakd which le^tds, adores and Wes Me done in all 
things,” 

But what then is the uniqueness of this Form by which it is lifted 
so fax beyond cognisance that all the ordinaty endeavour of human 
knowledge and even the inmost austerity of its splriru^ll effort are 
insufficient, unaided, to reach the vision? It is this that man can 
know hy other means this or that exduave aspect of the one ex¬ 
istence, its individual, cosmic or world-excluding figures, but not 
this greatest teoondling Oneness of all the aspects of the Divinity in 
which aE one and die same ttme and in one and the same vision all 
is manifested, all is exceeded and all is consummaiEcL For here tran¬ 
scendent, imivcisal and individual Godhead, Spirit and Nature, 
Infinite and finite* space and dirije and dmelessness. Being and Be- 
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coming, all that wc can strive to thint and knc%v of the Godhead^ 
wfaether of the absolute or the manifested exiseenc^ are ivnnderfully 
revealed in an ineffable oneness. This viaoncan be reached only by the 
absolute adaradonp the love^ the indmate unity that crowns at their 
summit the fullness of works and knowledge. To know, to see, to enter 
into itj to be one with this supreme fonn of the Suptemc becomes 
then possiblef and it is that end which die Gita proposes for its Yog^ 
There is a supreme consciousness through which it is possbie to en¬ 
ter into the glory of the Transcendent and contain in him the im¬ 
mutable Self and all mutable BeconLLngp--it i$ possible to be one 
with all, yet above all^ to exceed world and yet embrace the whole 
nature at once of the cosmic and the supracosmic Godhead. This is 
difficult indeed for limited man Imprisoned m his mind and body: 
but^ says the Godhead^ ^ be a doer ol my works, accept Me as the su¬ 
preme being and object, become my bhakta, be free from auachment 
and tvithout eninity to all existences; for such a man comes to Me.” 
In other words superiority to the lower nature, unity with aO crea¬ 
tures^ oneness wiffi the cosmic Godhead and the Transcendence, 
oneness of will with the Dh^ne in wnarks, absolute love for the One 
and for God In all,—this is the way to that absolute spiiimal self- 
exceeding and that unimaginable transfoimarion. 


THE WAY AND THE BHAKTA 


Lv niE elev^cnch chapter of the Giia the original object of the teach¬ 
ing has been ackic^-ed and brought up to a certain oampleieiiess. 
The command to divine action done for the salte of the world and 
in union with the Spirit who d^vdls In it and m all its oeatures and 
in whom all its working takes placOp has been given and accepted hf 
the Vibhud. The disciple has been led away from the old poise of the 
normal man and the stamdaids, moiiveSp outlookp egoistic conscious¬ 
ness of his ignorance^ aw'ay fioni all that had EnaUy faded him in 
the hour of his spiritual crisis. The verj' action which on that stand¬ 
ing he had rejected^ the tcrrihle function, the appalling labour, he 
has now been brought to admit and accept On a new inner basis, 
A reconciling greater knowledge, a diviner consciousnesSf a high im¬ 
personal motive, a spiritual standard of oneness with the will of the 
Divine acting on the world from the fountain Ug^t and with the 
motive powder of the spiritual nature,—this is the new inner principle 
of wurts which is to transform the old ignorant action, A knowl¬ 
edge which embraces oneness with the Divine and arrives through 
the Divine at conscious oneness with all things and beings^ a will 
empried of egoism and acting only by the command and as an 
instrumentation of the secret Waster of works, a divine love whose one 
aspiration is towards a dose intimacy with the supreme Soul of all 
existence, accompltshed by the unity of these three perfecttxl powers 
an inner all-comprehending unity with the transcendent and univer¬ 
sal Spirit and Nature and all Creatures arc the foundation oFTer^ 
for his activities to the liberated man. For from that foundation the 
soul in him can suffer the instrumental nature to act in safetvi he b 
lifted above all cause of stumbling, delivered from egoism and its 
limitations, rescued from all fear of sin and evil and consequence^ 
exalted out of that bondage to the outward nature and the limited 
action which is the knot of the Ig;norance. He can act in the 
pow'Or of the light, no [pnger in twilight or darkness, and a divine 
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Sanction upholds of hh cDndiJCt. The dUliculty wlddi had 

been raised hy the antinomy betivccn the fncedoiti of the spirit ^ind 
the bondage of the soul to Nature^ has been solved by a liiminous 
recondliation of Spirit v-'ith Mature, Tba^ mtinoiny exists for the 
mind in the igncranoe; it ceases to exist for the spirit in its knowledge. 

But there is something more to be said in order to bring out all 
the mcauing of die great spiritual change. The twelfth chapter leads 
up to this remaining knowledge and the last six that follow develop 
it to a grand final oondusion. This thing tliat remains still to be said 
turns upon the difference between the current Vedandc view of 
Spiritual libera non and the larger comprehensive freedom which the 
teaching of the Gita opens to the spirit Tliere is now a pointed re¬ 
turn to that diffonince. The cttirenE Vedantic way led through the 
door of an austere and exclusive knowledge* The Yoga, the oneness 
which it recognised as the means and the absorbing essence of tbe 
spiritual release^ ’ivas a Yoga of pure knowledge and a stiU oneness 
with a supreme Immutablct an absolute Indefinahle,—the unmani- 
fested Brahman, infinltei silent* intangible, aloof, far above all this 
universe of lelationSy In the way proposed by the Gita knowiedge Is 
indeed the indispensable foundadonp but an integral knowledge. 
Impersonal integral works are tho first indispensable means; but a 
deop and large love and adorarion* to which a reladgnless Unmanifest, 
an aloof and immo%-ab1e Bmhman can rctum no ans^ver* anoe those 
things ask for a relation and an intimate personal closenesst the 
stron^t and highest pow'et for release and spiritual perfection and 
the iminortal Ananda. The Godhead vdth whom the soul of man has 
to enter into thk closest oneness, is indeed in his supreme status a 
transcendent (inthinkable too great for any manifestation^ Pam- 
brahman; but he is at the same rime the living supreme Soul of aU 
things. He is the supremE Lord, the Master of works and universal 
nature. He at once exceeds and inhabits as its self the soul and. mind 
and body of the creature. He fa Pumshottama, Paramjcshw^ra and 
Paramatman and in ail these equal aspects the same single and eternal 
Godhead. 1 1 is an aw'akening to this integral recondling knowl¬ 
edge that fa die wide gate to die utter release of the soul and an un¬ 
imaginable perfection of the nature. It fa ibis Godhead in the unity 
of all hfa aspects to whom our works and our adoration and our knowl¬ 
edge have to be directed as a constarit inner ^erifice. It is this su¬ 
preme soul* Pumshottamak transcendent of the uni^^rsei but also its 
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containing spint^ inKabitant and possessor, «'en as k is mighdly fig¬ 
ured in tte viskm of Kurukshetra, into whom the liberated spirit has 
to enter once it has reached to the vision and knowledge of him in all 
the piindples and powers of his existence, once it is able to grasp 
and enjojr has multitudinous oneness, pmtiem drostum tsttvnia fra- 
vc^i wi ca 

The liberation of the Gita is not a seIf~obHvious abolition of the 
soul s personal being in the absorption of the One, s^jya mtiltri; it is 
all kinds of union at once. There is an entire unification with the 
supreme Godhead in essence of being and intimacy of consciousness 
and identity of bliss, sayttjj'd,—for one object of this Yoga is to hecome 
Brahman, hrabTiutlijiiita. Theie Is an eternal ecstatic dwielUng in the 
highest existence of the Supremef sololtya,—for it is saldp 'Thou shah 
dwell in Me," immisjosi mayjem* There is an eternal love and 
adoration in a uniting nearness, there is an embrace of the liberated 
spirit by its di^dne Lover and the enveloping Self of its infinitudes 
5aTmfy&. There is an identity' of the souls liberated nature with the 
divine nature, sadfsya mukih—iot: the perfection of the hec spirit Is 
to bocoine cv'cn as the Divine, vmdbh^aiTt dgauiit^ and to be one with 
him in the law of its being and the Jaw of its work and nature, 
sadharmyam agatcii. TTie orthodox Yoga of knowledge aims at a 
fathomless immcrgence in the one inhnite existence, s^ijyi^ it looks 
upon that alone as the entire liberation. The Yoga of adoration 
envisages an eternal habitation or ncomdss as the greater release, 
sdlokyaj smnTpyfl. The Yoga of vvxjrks leads to oneness in power of 
being and nature, Wrija? but the Gita envelops them ^ in its 
catholic integrality and fuses them all into one greaicst and richest 
divine freedom and perfection. 

Arjuna is made to raise the question of this difference. It must be 
remembered that ihe distinction between the impersonal immutable 
Akshara Purusha and the supreme Soul that is at once impersonality 
and divine Pcfion and much more than either,—that this capital 
distinction implied in the later chapters and in the divine T' of 
which Krishna has constantly spoken, mini, has as yet not been 
quite expressly and definitely drawn^ We have been tbrougJiouE an¬ 
ticipating if in order to understand from ihc beginning the full sig¬ 
nificance of the Gita's message ai^ not have to go back again, as we 
would otherwise be obliged^ over the same ground newly seen and 
prospected in the light of this greater truth. Arjuna has been en- 
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joined first to sink his separate personality in the calm imperaaiaali^ 
ckf the one eternal and tmmutable self, a teaching which agreed wdl 
with his previous notions and offered no difficulties. But now he is 
confnmtcd with the vision of this greatest transcendent, this widest 
unii'ersal Gcxihead and CDminanded to seek oneness with him by 
knowledge and works and adcFradon. Therefore he asks the better 
to have a doubt cleared which might otherwise have arisen^ 'Those 
devotees who thus by a constant union seek after thefip and 

those who seek after the unnrnniFest Iinmutahlei which of these have 
the greater knowledge of Yoga?" This recalls the distinction made 
in the beginning by such phrases as "in the seif, then in ^rmini 
«tfjo wiityi: Arjuna points the distinctionp tvmtt, akwirm ovyisktam. 
Thou, he says in substance, art the supreme Source and Origin of 
all bem^ a Presence immanent in all things a Power pen^ading the 
uii]vc!rse ^vith thy formSt ^ Peison manifest in thy Vibhutis^ mant- 
fcst in creaturesH manifest in Natine, seated as the Lord of works 
in the world and in our beans by thy mi^ty wodd-Yoga. As such i 
have to know, adore, unite myself with thee and aU my being, conr 
sdousness, thoughts^ fedings and actions, ^tata-yukUL But what then 
cf this Immutable who never manifests^ never puts on any form, 
stands back and apart from all aedon, enters into no relation with 
the Universe or with anything in % is eternally silent and one and 
impersonal and immobile? This eternal Self b the greater Principle 
according to all current notions and the Godhead in the manifestation 
is an inferior figure: the uumanifest and not the manifest is the 
eternal SpIriL How then docs the union w'hich admits the mani¬ 
festation, admits the lesser thing come yet to be dre greater Yoga- 
knowledge? 

To this question Krishna replies with an emphatic deebiveness- 
'Thosc who found their mind jn Me and by constant union, possessed 
nf a supreme faith, seek after Me, 1 hold to be the most perfectly 
in union of Yoga." The supreme faith is that which sees God in all 
and to Its eye dio manifestatjon and the nonrinamfcstation arc one 
Godhead* The perfect union is that which meets the Di^^nc at every 
moment, in every action and with all the iniEgrality of the nature. 
But those also who seek by a hard ascent after the indefinable un- 
manifest Imimitahle alonej arrive, says the Godhead, to Me. For they 
are not mtstaken in their aim, but they follow a nKjre dilBtult and a 
less complete and perfect path. At the easiest, to teach the unmanifest 
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Absolute tKcy have to climb tbrough the manifest Imitiii&ible herc- 
Tliis nmiifesr Immutable is my own all pervading impersonality and 
silence^ unthinkable^ immobile, con^tantt omnJpresentj it sup 
ports the action of poisonalit)' but does not sbatic in JL It offers no 
bold to the mind; it can only be gained by a motionless spiritual 
impeTsonality and silence and those who follow after it alone have 
to restrain altogether and even draw in completely the aetjon of the 
mind and senses. But still by the equality of their understanding and 
by their seeing of one self in all thin^ and by their tranquil benign 
nancy of silent will for the good of aJ] ejdstences they too meet Me 
in ail objects and creatures. No Itrss than those who unite themselves 
witli the Diline in aJ] ways o£ dieJr existence^ senvabhahena, and 
enter largely and fully into the uRtKiTikable living fountainbead of 
universal things, divyant purtt^m aantyo-rupatii, tliesc seckcis too 
who climb thro ugh this moR* diJlicuk exclusive oneness tomids a 
leladonlcss unmanifest Absolute Bnd in the end the same 
But this is a Jess direct and more arduous is'ay; it is not the full and 
natural tDOvement of the spiritualised human natuie. 

And it must not he thought that because it is more aiduDus^ theie' 
foic It Is a higher and more effective process. The easier way of 
the Gita leads more rapidly, naturally and normally to the same abso* 
lute liberation. For its acceptance of the divine Petson does not imply 
any attachment to the mental and senuDus limitations of embodied 
Mature, On the contrary', it bnn^ a swift and effectual unchaining 
from the phenomenal bondage of death and birth. The Yogin of ex¬ 
clusive knowledge Imposes on himself a painful struggle uith the 
manifold demands of his natiue; he denies them even their highest 
satisfaction and cuts away from him even the upward impuls^ of 
his spirit whenever they imply relations or fall short of a negating 
ahsolure. Tlic living way of the Gita, on the contraiy, hnds out the 
most intense upward trend of all our being and by turning it God- 
waids uses knowledge, will, feeling and the instinct for peifccrion as 
so many puissant wjng^ of a mounting liberation. The unmanifest 
Brahman in its indefinable unity 1$ a thing to which errtbodiL’d souls 
can only arrive and that hardly by a constant mortilication, a suffer¬ 
ing of all the repressed members, a stem difficulty and anguish of the 
nature, duhldimn avapyate, Ideso’dhikatiffus tesrim. The indefinable 
Oneness accepts all that climb to it, but offers no help of relation and 
givts no foothold to the climber. All has to be done by a severe aus- 
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ferity and a stem and londy individual eEFort. How different it is for 
those who sect after the Pumshottama in the way of the Gita! When 
they meditate on him with a Yoga which sees none else, because it 
sees all to be Vasudeva, he meets them at every pointy in every mO' 
mentp at all times, with Innumerable forms and faces, bolds up the 
lamp of knowledge within and fioods with its divine and happy lustre 
the whole of existenoc. Uluminedf they diso^ the supreme Spirit in 
every fonn and faoCp arrive at once chiough all Nature to the Lord 
of Nature, arrive through all bdngs to the Soul of all bcingp airive 
through themselves to the Self of all that they are; Incontinently they 
break through a hundred opening Issues at once into that form 
which e\'erythiag has its origin. The other method of a difficult rela- 
donless stillness tries to get away from all action even though that 
is impossible to embodied creatures. Here the actions are all given up 
to the supreme Master of actioD and he as the supreme Will meets 
the will of sacrifice, takes from it its burden Mid assumes to himself 
the charge of the works of the divine Nature in us. And when too 
in the high passion of lo\'e the devotee of the Lover and Friend of 
man and of all creatures casts upon him all his heart of consciousness 
and yearning of delight^ then swiftly the Supreme conies to him as 
the sariour and deliverer and exalts him by a happy embrace of his 
mind and heart and body out of the of the sea of death in 

this mortal nature into the secure bosom of the Eternal. 

This then is the swi fiesta largest and greatest way* On Me^ says the 
Godhead tn the soul of man, repose all thy mind and lodgie all thy 
understanding in Me: 1 mil lift them up bathed in the supernal 
blaze of the dirine love and will and knowledgie to myself froni 
whom these thin^ flow. Doubt not that thou shah dwdl in Me above 
this mortal c-xisiencc. The chain of the limiting earthly nature cannot 
hold the immoftai spirit exalted by tlic passion, the power and the 
light of the eternal love, will and knowledge. No doubt, on tliis 
way too there are dlffitolties; for there is the lower nature with its 
fierce or dull downward gravitadon w^hich resists and batdes a^nst 
the motion of ascent and clo^ the wing^ of the exaltation and the 
upw'ard rapture- The divine consciousness even when it has been 
found at first in a wonder of great momenis or in calm and splendid 
durations, cannot at once be altogether held or railed back at will; 
there is felt often an inability to keep the personal consciousness 
fixed steadily in the Divine; there are nights of long exile from tlie 
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Light, are hours or moment of levalt^ doubt at I^Uur& But 
still by the practice of imion and by consEaut nrpe dti™ of the experi¬ 
ence, that liighcst spirit grows upon the being and takes permanent 
possession of the nature. Is this ako found too dilBcult because of the 
po^^er and pcisistcncc of the outvv^ard-gpjng mowment of tlae mind? 
Then the way h simple, to dp oU actions for the sake of the Lord of 
the acdon, so that every outivard-going movement of the mind *hii11 
be associated ivith the inner spiritual truth of the being and called 
back oven in the very movement to the eternal reality and conciectod 
with its source; Then the presence of the Piiiushotuima wiH grow 
upou the nammi man, till he is filled with it and becomes a Godhead 
and a spirit; all life Avill become a constant remcraberiug of God 
and perfection too will gimv and the unity' of the whole emstence 
of the human soul with the supreme Existence, 

But jt may be that e\en this constant tomembering of God and 
lifting up of our works to him is felt lo be beyond the power of die 
limited mind, because in its forgetfubss it turns to the act and its 
ouuvaid object and will not Eemembet to look within and lay our 
eiTjy movement on the divine altar of the Spirit. Then the way is to 
coniiol the lower self in die act and do works without desire of the 
fitiiL All fruit has to he renounced^ to be given up to the Power that 
directs the work, and yet the work has to be done that is imposed by It 
on the nature; For by this means die obstacle st^ily diminishes and 
easily disappears, the mind is left free to rcmemtcr the Lord and to 
6x itself in the liberty of the dinne consdousness. And here the Gita 
gives an ascending scale of potencies and assigns die palm of exccL 
lence lo this Yoga of desireless action, Aiby^sfl, practice of a method, 
repetition of an effort and experience is a great and pOAverful thing; 
but better than this is knowledge, the successful and luminaiis turn¬ 
ing of the ttoughc to the Truth behind things, Tliis thought knowl¬ 
edge too is excelled by a silent mmplete Cpncenttadon on the Truth 
so that the consdpusnoss shall eventually live in it and be always 
one with it. But more pow-erful still is die giving up of the fruit of 
one's wurksp because that immediately destroys all causes of disturb¬ 
ance and brings and preserves auiomadcally an inner calm and 
peace, and calm and peace are the foundation on \vliich all else 
becomes perfect and secure in possession by the tranquil spiiiu Tlicn 
the consciousness can he at case, happily £x ilself in the Divine and 
rise undisturbed lo perfection. Then cckj knowledge, ^viJl and dev^otjon 
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can lift dicit pinna£:lE!£ fmm a fttm soil of solid talm into the ether 
of Eiemity. 

What then Viill be the di^Tufi nature^ what will be the greater state 
of cansejansne^ and being of the hhakla who has followed this 
w^v and turned to the adoratjon of the Eternal? The Gita in a num¬ 
ber of veises rings the changes on its first insistent dcmantlp on 
equality, on dt^rdessness, on fnecdoni of spiriL This is to be the 
base alwavs^—and that was why so much stress was laid on it in the 
beginning. And in dint equality bhakti^ the love and adoration of 
the Purushottama, must rear the spirit iDurank some greatest higher 
perfection of which this calm equality will be the wide foundation. 
Several formulas of this fundamental equal oonsdotisness aiu g^ven 
here. First, aa absence of egoLsm, of bness and my-ness^ nirrriiimo 
niraJutnikarah. Tlie bhafeta of the Purushottama is one wbo has a 
universal heart and mind which has broken down all the narrow walls 
of the ego. A universal love dwells in his heart, a universal com¬ 
passion Sows from it like an encompassing sea. He will haw friend¬ 
ship and pity For all beings and hate for no living tlung: for be is 
patient^ long-sufferi-ug, enduring^ a well of forgiveness, A desirel^ 
content is his^ a oanquil equaUiy to pleasure and poin^ sulFcdng and 
happiness the steadfast control of self and the firm unshakable will 
and rcsoludon of the Yogin and a )ove and dei'udon which gives up 
the whole mind and reason to the Lord+ ® die Master of his conscious* 
ness and knowledge. Or, simply, he ivill be one who is freed from 
the troubled agitat^ louver nature and from its weaves of joy and fear 
and anxiety a^ resentment and desire^ a spirit of calm by whom the 
world is not aJHicted or troubled, nor is he alHicted or trouhlcd by die 
world, a soul of peace with whom all are at peace. 

Or he Will be one who has given up all desire and acrion to the 
Master of his beings one pure and still, indifferent to whalewr oomes^ 
not pained nr afflicied by any result or happenings one who has flung 
away from him all egoistic, personal and mental iniriarive whcdier 
of the inner or the outer act, one who lets the divine will and divino 
knowledge flow through him undeflKcted by bis Own resolves, prefer¬ 
ences and desires, and yet for that v'cry' reason is swift and skUfuI in 
nil action of his nature, because this flawless unity with the supreme 
will, this pure instrtimentation is the condition of the g;reatest skill in 
WTjrks, Agmn, he will be one %vho neither dedres the pleasant and re* 
joices at its touch not abhors the unpleasant and sorrows at its buiden. 


360 


ESSAYS M rim ClTA 


He has abolishct] the distinction between fortunate and unfortunate 
happenings, because his d^’ouon receives all things equally as gpqd 
from the hands of his eternal Lowr and Master. The Codlovcr dear 
tn God Is a soul of wide equality, equal fu friend and enetoy, equal to 
honour and insult, pleasure and pain, praise and blame, grief and 
happiness, heat and cold, to all that doubles with opposite affections 
the normal nature. He will ha\o no attachment to person or things 
place or home; he will be content and well-satisfied with whatev^ 
surtounding 5 » whatever relation men adopt to him^ whatever sta¬ 
tion or fortune. He will keep a mind fimi in all things, because it 
is constantly seated in the highest self and fixed for ever on the one 
di™e object of his love and adoration. Equality, desirelessncss and 
freedom from the lower egoisbe nature and its daJms are always the 
one perfect foundation demanded by the Gita W the great liberation. 
There is to the end an emphatic lepetidon of its first fundamental 
teaching and original desideratum, the calm soul of knowledge that 
sees the one ^If in all things, the ttanquil egoless equality that results 
from this knowledge, the desirdess atbon offered in that equality to 
the Master of works, the surrender of the tvhole mental nature of 
man into the hands of the mightier indwelling spirit. And the ctowyi 
of this equality is love founded on knowledge, fulfilled in instru¬ 
mental action, extended to all thin^ and beings^ a v-ast absorbing and 
all-contdning We for the divine Self who is Creator and Master of 
the universe, viJirdiiiTrt mrva-bhutdnam sma-hhi-^iaheh'sraifu 
This is the foundation, the Condition, the means by which the 
supreme ^iritual peiftrcrion Is to be won, and those who have it in 
any way are all dear to Me, says the Godhead, me 

But exceedingly dear, ativa me piy4hjp are those souls nearest to the 
Godhead whose love of Me is completed by the still wider and great¬ 
est perfection of which I have just shown to you the wav and the 
process. These are the bhaktas who make the Purushottama tlidr one 
supreme aim and follow out with a perfect Faith and exactitude the 
immonalising Dharma described in this leaching. Dharma, in the 
language of the Gita, means the innate law of rlie being and its works 
and an action proceeding from and determined by the inner narurCi 
yi'dblMn'a^Miyfltm?^ karma* In the bw^er ignorant consciousness oF mind^ 
life and body there are many dharmas, many rules, many standards 
and law's because there are many varj^ing determinations and types of 
the mentiJ, vital and ph)’sical nature. The immortaJ Dhanrui is one; 
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it is that of the highest spintual divine consdousness and its powers, 
jwr« prafcrtift. It is heyood the three ganas, and to reach it ail th^ 
lower dhannas have to he abandoned, 'pmty&jja. 

Alone in theic place the one liberating imifying consciousness and 
pow^ of the Eiema] has to become the infinite source of our action^ 
its moiild, determinant and exemplar. To rise out of our lovi^er personal 
egoism, to enter into the impersonal and equal calm of the immutabk 
eternal aU-pm^ading Akshara Purusha, to aspiie from that calm by a 
perfect self-surrender of aU one's nature and existence to that vvhidi 
is other and higher than the Akshaia, is the first necessity of this Yoga^ 
Li the strength of that aspiration one can rise to the Immoital Dhaimio 
There, made one in being, consciousness and divine bliss with the 
greatest Uttama Pumsha, made one with his supreme dynamic 
nature^foTce, sva prafetih, the hhera^ spirit can know infinitely* 
love inimitably, act unfalteringly in the authentic pow-er of a highest 
immortality and a perfect freedoin* The rest of the Gita is written to 
throw a fiJler light on this immortal Dharnia. 
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THE FIELD AND ITS KNOWER* 

Tiie Gita in its last six chapters, in “Ordcr u> found on. a and 
complete knowledge the way of the soul's risifig out of the lower ioio 
the divine nature^ restates in ajiqthtrr form the enhghtenment the 
Teacher has already imparted to Arjuna. Essendally it is die same 
knoAvledge, hut details and relations are now made prominent and 
assigned their entire significance^ thoughts and truths brought out in 
their full value that were alluded !» ordy in passing or generally 
stated in the light of another purpose. Thus in the first six chapters 
the knowledge necessary for the distinction between the immutable 
y|f gnd the soul veiled in nature was accorded sin entire prominence 
The references to the supreme Self and Parusha were suaunary and 
not at all explidi; it was assumed in order to justify Avorks in the 
w-orld and it was affirmed to be the Master teing, but there TiVas 
otherwise nothing tn show Avhat it was and its relations to the rest 
were not even hinted at, much less developed. The lemaimng chap 
ters are devoted to the brining out of tins suppressed know^ledge 
in a conspicuous light and strong pre-eminence. It is to the Lord^ 
the Ishwara^ it is to the distinction of the higher and the lower nature 
and to the vision of the all-originating and aIl-<onsrimting Godhead 
in Nature^ k is to the One in all beings that prominence has been 
assigned ui the next six Adhyaj-^ (7-^12) iu cider to found a root 
unity of works and love with knowledge. But now it is necessary 
to bring out more deBnitely the precise relations bemeen the supreme 
PuTusha^ the immutable &lff the Jiva and Piakrid in her action and 
her gunas. Arjuna is therefore made to put a question which shall 
e\'oke a clearer elucidation of these sdll iffihghted matters. He asks 
to Icam of the Purusha and the PrakriU; he inquires of the field of 
being and the knowcx of the field and of knowledge and rhe object 
of knowledge. Here is contained the sum of all the knowledge of 
self and the world that is sdll needed if the sou! is to rhtow off its 
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natural ignomncie and staying its steps on a right use of fcnowledge^ 
of lif^ of vvorts and of its owu relations with the Divine in these 
things ascend into unity of being with the etertmJ Spirit of existence^ 
The essence of the Gita s ideas in these matters has a]ready;p antkh 
padng the final evolution of its thoughbeen cluddatcd in a ctjrtain 
measure; but+ foUevi^ing Its example^ may state them again from 
the point of view of its present proaccupation. Action being admitted, 
a divine acdon done with self-knovvl^ge as the instrument of the 
divine WiJl in the cosmos being accepted as perfectly coridstent with 
the Brahmk status and an Indispensabln prt of the God ward mover 
ment, that action being uplifted inwardly as a saciifice with adoia- 
don to the Highest* how does this way practically affect the great 
object of spiritual life, the dsing from the lower in to the higher nature* 
from mortal into unmortal being? All life* all w-orks are a transaction 
between the soul and Nature. WTiat is the original character of that 
transaction? what does ic become at its spiritual culminadftg pint? Vo 
what prfeetJon does it lead the soul that gets free from its lower 
and external mod vs and growls inwardly into the wfj' highest pise 
of the Spirit and deepen motivfrforee of the works of Its energy in 
the universe? These ars the questions uivoK'ed,^—there are others 
which the Gita does not raise or ansiver, for they were not pcessingly 
presen t to the human mind of that day^—a ud they are replied to in the 
sense of the solution drawn from a large-sighted combination of the 
Vedantic Sankhya and Yoga vleivs of existence which is the starting- 
pint of the whole thought of the Gita. 

The Sonl which finds Itself here embodied in Nature has a 
triple realii)^ to its own self-experienoc. First, it is a spiritual being 
apparently subjected by ignorance to the outward workings of 
Prakrit! and represented in her mobility as an acting* ibinking 
mutable personality, a creature of Nature, an ego. Next when it gets 
behind all this acdon and motion* it finds Its own higher reality to 
be an eternal and impersonal self and immutable spirit \vhlch has 
no other share in the action and movement than to support it by its 
presence and regard it as an undisturbed equal wtne^ And* last, 
when it looks bej^ond these t\m opposite selves^ it discovers a greater 
ineffable Realiij' from which both proceed, the Eternal who is Self 
of the self and die Master of all Naiuro and all action * and not only 
the Master^ but the origin and the spiritual support and scene of 
these workings of his own energy in cosmos, and not only the origin 
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2 nd spiritual container^ but the ^jiitiml jnkabitant in all farces^ 
in all things and in all beings, and not only the Inhabitant but, by 
the developments of this eternal energy of his being which %ve call 
Nature, himself all energies and forces, all things and all beings. 
This Nature itself is of rwo kinds, one derived and inferior, another 
original and supreme. There Is a lower nature of the cosmic mceb- 
ani^ by assodatiou with which the soul in Prakriti lives in a 
cDCrtain ignoranoc bom of Maj'S, miig«wyarFro>^ txsncdves of 

itself as an ego of embodied mind and Jife^ i^vorks under the power of 
the iDfKles of Nature^ thinks itself bdtmd^ suffeimg, limited by per^ 
sonality, chained to the obligation of birth and the wheel of action, 
a thing of desireSp transient, mortal, a slave of its own nature. Above 
tbls inferior power of TOstence there is a higher divine and spmtual 
namre of its own true being in which this soul is for ever a censdous 
portion of die Eternal and Divine, bHssful, ffee, superior to its mast 
of becoming, immonal. Imperishable, a power of die Godhead. To 
rise by this higher nature to the Etmia] through divine knowledgei 
love and works founded on a spiritual universality is the key of the 
complete spiiimal liberation. This much has been made clear, aiid 
we haw to see now more in detail \vhat farther considemdons this 
change of being involves and especially what is the difference between 
these two natures and how our action and our soul^mtiis ate affected 
by the libeiationi For that purpose the Gita enters largely into certain 
details of the highest knowledge which it had hitherto kept in the 
background. Especially it dwells on die relation betw'een Being and 
becoming. Soul and Nature, the acrion oF the three gunas, the high¬ 
est liberation, the largest fullest self-giving oF the human soul to the 
Diiine SpiriL There is in all that it says in thc$e closing $bt chapters 
much of the greatest importance* hut it is the last thought ivith which 
it closes that is of supreme interest; for in it we shall find the central 
idea of its teaching, its great word to the soul of man* its highest 
message. 

Firsts the whole of <udstence must be regarded as a field of the 
souls construction and acriou in the midst of Natures The Gita 
explains the ksetranif field* by saying that it Is this body which is 
called die field oF the ^iritt and in this body them is some one who 
takes cognizance of the field, k^trajua, the knoiver of Natme. It is evi¬ 
dent, however, from the definitions that sucxeed that it is not the ph}'5- 
jcal body alone which is the field* but all too that the body supports^ 
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the worJeing of nature, the menlality, the natural action of the objec¬ 
tivity Dud subjectivity of our being.^ This wider body too is only the 
individual field; there is a larger, a universal, a world-body, a world- 
field of the same knower. For in each embodied creature theie is this 
one Knower: in each existence he uses mainly and cen trally this single 
outward result of the power of his nature which he has formed for his 
habitadoD, iia vasyam sonwii yrrt JdHai, makes each separate sustained 
knot of his mobile Energy the first base and scope of his developing 
hatmonJeis, In Nature he knows the world as it affects and is le- 
Bccted by the consciousness in this one limited body; the world exists 
to us as it Is seen in our single mind,-and in the end, even, this 
seemingly small embodied consciousness can so enlarge itself that it 
contains in itself the whole universe, aimani visva-dariattant. But, 
physically, it is a micmcosni in a macrocosin, and the macrocosm too, 
the large world too, is a body and field inhabited by the spiritual 
tnovver. 

That becomes evident when the Gita proceeds to state the charac¬ 
ter, nature, source, deformations, powers of this sensible embodiment 
of our being. We see then that it is the whole working of the lower 
Prakriti that is meant by the ksetrd;, That totally is the field of action 
of the embodied spirit here within ns, the field of which it takes cog¬ 
nizance. For a varied and detailed knowledgie of all this world of 
Nature in its essential action as seen from the spiritual view-point we 
are referred to the verses of the ancient seers, the seers of the Veda 
and Upanishads, in which we get the inspired and intuitive account 
of these creations of the Spirit, and to the Brahma Sutras which will 
give us the rational and philosophic analyris. The Gita contents itself 
with a brief practical statement of the lower nature of our being in 
the terms of the Sankhya thinkers. First there is the indiscriminate 
unmanifest Energy; out of that has come the objective evolution of 
the five elemental states oF matter; as also the subjective evolution of 
the senses, intelligence and ego; there are too five objects of the senses, 
or rather five different ways of sense Cognizance of the world, powers 
evolved by the uiuversaJ energy in order to deal with all the forms 
of things she has created from the five elemental states assumed by her 
original objective substance,—organic relations by which the ego cn- 

‘The Upaniiliiid qwalu of a fiv«fotd body or Uicath of Naruw, a phnical, 
iTitnlr imcntalr idcsJ divine iJiis tc icgqrdcd as tlie totality of tiie 
field, ' 
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dow^ with intelligence and sense acts on thic fomiadons oF the 
cctsmns: this is the cnnstitiidon of the ksfacun. Then there is a ^neral 
consciousness that first informs and then illuniJnes the Energy in its 
worts; there is a faculty of that consdousness by which the Energy 
holds together the relations oF objects; there 1$ too a condniiity, a 
persistence of the subjective and ohjectiwr leladous of our consdotis- 
ness wnth its objects. These are the necessary povveis of the field; all 
these are cacniiTion and universaJ potveis at once of the mental, \atal 
and pb)^cal Nature* Pleasure and pain^ liking and disliking are the 
principal deFormatjons of the kshetra. From the Vedantk point of view 
we may say that pleasure and pain are the \ital or sensational defor¬ 
mations given by the lower energy to the spontaneous Ananda or 
delight oF the spirit when brought into contact with her workings* 
And we may say from the same view-point that liking and disliking 
are the corresponding mental defonmitions given by her to the reactive 
Wili of the spirit that dcccrmine$ its response to her contacts* These 
dualities arc the positive and negative terms in which the ego-soul 
of the lower nature enjo )’5 the universe. The negative termSr pain^ dis¬ 
like, sorrow^j repulsion and the rest, are pcr\^erse or at the best iguo- 
Tantly tever^ responses; the positive terms, likings pleasure, joyi 
attraction, are iU-guided responses or at the best insufficient and bi 
character inferior to those of the true spidtual experience. 

All tlicse things taken together constitute the fundamental charac¬ 
ter of our first transactions with the world of Nature* hut it is e\*i- 
dently not the whole description of our being; it is our actuality but 
not the limit of our possibiliiies. There is something beyond to be 
tpowTi, jf^yam, and It is when the k newer of the field turns from 
the field itself to Icam of himself within it and of all that is behind 
its appeamnees that real knowledge begins^ the true knowl¬ 

edge of the field no less than of the knower. That turning inw'ard 
alone delivers from ignomoce. For tlie farther we g3 inwatd, the mote 
we sei^e on greater and fuller realities of thin^ and grasp the com¬ 
plete truth both of and the soul and of the world and its move- 
men is, Therefore* says the divine Teacher^ it k the knowledge at 
once of the field and its knovver, jnertitnu, a united 

and even unified self-knowledge and wurld-knowtedgei which h the 
real illumination and the only w^kdom. For both soul and nature are 
the Brahman, but the true truth of the Avorld of Nature can only be 
discovered by the liberated sage who possesses also the truth of the 
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spinL One Bralmiiiii, one reality in Self and Nature k the object of all 
knowledge. 

The Gita then tells as %vhat is the spkitud] knowledge or mchei 
it mils us what are the cendidons of knowledge, the marks, the 
signs of the roaii whose soul k tuiried towanis the innet wisdonu 
These signs are the recognised and tradidona] chamcLerkdes of the 
sage,—hk strong turning away of the heart from attachment tp out¬ 
ward and tvoddly things, his inward and brewling spirit, his steady 
mind and calm equality, the settled fixity of hk thought and will upon 
the greatest inmost truths, upon the things that are real and eternal. 
First, there comes a certain moral condidon, a sattwic government of 
the natural being. There k fixed in him a total absence of worldly 
pride and arrogance, a candid soul, a tolerant, fongsuffering and 
benignant heart, purity of mind and body^^ tranquil firmness and 
Steadfastness, self-control and a masterful government of the lovi'er 
nature and the heart's worship given to the Teacher^ wheth^ to 
the divine Teacher within or to the human Master in whom the 
divine Wisdom is etnbodiEd^—for that k the sense of the reverence 
giv^ to the Gum. Then there is a nobler snd freer auitiidc of per¬ 
fect detachment and equality', a firm removal of the natural being's 
aitraction to the objects of the senses and a radical freedom from 
the claims of that constant clamorous ego-sense, ego idea, ego modve 
which tyrannises over the normal man. There is no longer any ding¬ 
ing to tire attachment and absorption of family and home. There k 
instead of these vital and animal movements an unattached will and 
sense and intelligence, a keen pereeption of the defective nature of 
the ordinary life of physical man with its aimless and painful subjec¬ 
tion m birth and death and disease and age, a constant eqitalness to 
all pleasant or unpleasant happening^—for the soul is seated within 
and impervious to the shocks of external events,—and a tnoditaiive 
mind turned towards solitude and away from the vuin noise of crowds 
and the assemblies of niren. Finally^ there k a scrong turn within 
towards the things that reaUy matter, a philosophic pereepdon of the 
true rense and large principle of existence, a tranquil mndnuity of 
inner ritual knowl^ge and light* the Yogja of an unswerving devo¬ 
tion, love of God, the heartk deep and constant adoration of the unF 
versa] and eternal Presence. 

The one object to which the mind of s|nritiia] knowledge musi 
be ttirned is the Eternal by fixity in wbom the soul clouded here and 
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swathed in the niists of Nature recovars and enj^'S its native and 
original consdoitaiess of immoTtalit^ and transcendence. To be fiitisl 
on the transient^ to be limiled in the phenonKsnon is to accept mor¬ 
tality; the constant truth in things that perish is that in tlicm which 
is inwaid and immutable. The soul when it allows itself to be tyran¬ 
nised Qvt^ by die appearances of Nature, misses itself and ^jes 
whirling about in the cycle of the births and deaths of its bodies. 
There^ pasdonately following without end the mutatiDns oE peisonr 
ality and its intcresis, it cannot draw hack to the possession of its 
impersonaj and unbom self-^ixistence- To I>e able to do that is to find 
oneself and get back to one's true being, that which assumes these 
births but does not perish with the perishing of its fomis. To enjoy 
the eternity to which birth and life are only outw-ard drcumstances^ 
is the souls true imroortality and transcendence. That Eternal or that 
Eternity is the Brahman. Brahman is That which is transcendent and 
That which is univeisal: it is the free spirit who supports in front 
the play of soul with nature and assures behind their imperishable 
oneness; it is at once the mutable and the irnmutable, the AH that 
is the One. In his highest supracosmic status Brahtcuia is a tran¬ 
scendent Eternity without oiigiu oc change far above the phcoomcnal 
Oppositions of existence and nou^xisEence, persistence, ^md transienoe 
between which the out^vard world inoveSi But once seen in. the sub¬ 
stance and light of this eternity, the world also becemes other than it 
seenis to the mind and senses; for then vn; see the universe no longer 
as a whirl of mind and life and nsatter nr a mass of the detenninations 
of energy and substance, but as no other than this eternal Brahinan. 
A spirit who immeasurably fills and surrounds all this movement with 
himself—for indeed the moveinent too is himself—and who throws 
on all that is finite the splendour of his garment of infinity, a bodiless 
and millicin-badicd spirit whose hands of strengdi and feet of sivift- 
ness ate on ev^ry side of us, whose heads and cj^es and faces are 
those Innumerable visages which we see wherever we tum^ whose 
ear is everywhere listuniug to the silence of eternity and the music of 
the worlds^ is the universal Being in whose embrace wo livc. 

j'MI relations of Soul and Nature are ciroimstanccs in the eternity 
of Brahman; sense ^nd quality, their rcflectois and constituents, am 
this supreme Souls deiices for the presentation of the Avorkings that 
his own energy in things constantly liberates into movumcni. He is 
himself beyond the limiuidQn of the senses, sees all things but not 
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with the physkal ^*6, hears all things but not srith the phys- 
ical ear, is aware of all things but not with the lunliing inind 
—mind which represents but canaot truly hnow. Not detemibicd 
by any qualities, be possesses and determines in his subsmnee al! 
qualities and enjoys this qualitative aetbn of his own Nature. He is 
attached to nothing, bound by nothing, huiod to nothing that be 
does; calm, he supports in a targe and inunortal Freedom all the 
action and movement and passion of his univeisa] Shakti. He becomes 
all that is in the universe; that which is in us is he and al] that tve 
cstpericnce outside ourselves is he. The inward and the outivard, the 
far and the near, the moving and the unmoving, all this he is at once. 
He is the subtlety of the subtle which is bevond our knowiedgc; even 
as lie is the density of force and substance wiiich offers itself to the 
grasp of OUT minds. He is inditlsihle and the One, but seems to 
divide himself in Fotms and creatures and appears as all these sepa¬ 
rate existences. All things can get back in him, can return in the 
Spirit to the indji'isjhle unity of their self^cxistenoe. All is eternally 
bom from him, upborne in his ctemity, taken eternally back into his 
oneness. He is the light of all lights and luminous beyond all the 
darkness of our ignorance. He is knowledge and the object of knowh 
edge. The spirimal supnunental knowledge that floods the illumined 
mind and transfigures it is this spirit manifesting himself in light 
to the forceobscured soul which he has put forth into the action of 
Nature. This eternal Light is in the heart of e^icTy being; it is he who 
k the secret knower of the field, itxtrajna, and presides as the Lord 
in the heart of things over this province and oxer all these kingdoms 
of his manifested becoming and action. When man sees this 
and uni versa! Godhead w'ithin himself, when he becomes aware of 
the soul in all things and discovers the spirit in Nature, when he 
feels all the universe as a wave Tnoimcing in this Eternity and all 
that is as die one e.visiciice, he puts on the light of Godhead and 
stands free in the midst of the worlds of Nature. A divine knowledge 
and a perfect turning with adoration to this Disine is the secret of 
the gr^t spiritual liberation. Freedom, los'e and spiritual knowledge 
raise us from mortal nature to immortal being. 

The Soul and Nature arc only two aspects of the eternal Brahman, 
an apparent duality which founds the operations of his univcisal 
emstence. Tlie Soul is without origin and eternal, Nature too is 
without origin and eterfial; but the modes of Nature and the lower 
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forms she assumes to our consdous expenenoe have an orig^ in die 
transacticus of these two eDtities. TTiey come from her, wear by 
her the outward chain of cause and effectp doing and the resulES of 
doingp force and its workings, all that h here transicut and oiutable. 
Constantly they change and the souJ and Nature to change Avitb 
them, buE in themselves these tivo powers are eteruaj and alwav^ the 
same. Nature creates and acts, the Soul eDjo)'$ her creatipn and acrignj 
but in this inferior form of btr action she turns this enpyrnent into 
the obscure and petty figures of pain and pleasure. Foicibly the sou], 
the individual Purusha, is attracted by her qualitative workings and 
this attraction of her qualities draws him constantly to births of all 
kinds in which he enjoy-s the vruiadon and vicissitudes, die good and 
evil of birth in Nature, But this is only the outward experience of the 
soul mutable in ooncepdon by identification with mutable Nature. 
Seated in this body is her and our Divinity, the supreme Self, Para- 
rnatman, the supreme Soul, the mighty Lord of Nature, who watches 
her action, sanctions her operations, upholds all she docs, commands 
her manifold ocadon, enjoys with his universal delight this pky 
of her figures of his own l^ng. That is the self knowledge lo which 
we have to accusEom our nientaUty before we can truly know ourselves 
as an eternal portion of the Eternal. Once that Is fixed. Etc irtatter 
how the soul in us may comport itself out^vartlly in its transactions 
with Nature, whatever it imy seem to do or howTever it may seem 
lo assume this or that figure of personahty and aedve force and 
embodied ego, it is in itself free* no longer bound to hint because 
one through impeisonality of self with the inner unhcim sprrif of 
existence. That impersonality is our union with the supreuie egoless 
I of all that is in cosmos. 

This knowledge comes by an inner meditadon ihmu^ which 
the eternal self becomes apparent to us in our oivn self-existence. Or it 
comes by the Yoga of the Saukhv'as, the separation of the soul from 
nature Or it comes by the Yog^ of works in which the personal wilJ 
is dissolved ihTOugh the opning up of our mind and heart and aU our 
aedve forces |a the Lord who assumes to himself the whole of our 
Works in nature. The spirimal knowledge may be awakened by the 
urging of the spirit within us, its call to this or that Yoga^ this or that 
Way of Oneness- Or it may come to tis by hearing of the truth fiom 
others and the moulding of the mind into the sense of that to which 
it listens with faith and concencration. But faowTTVcr arrived atj it 
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catties us beyond death la itnmortiiltty. Knoivledge shott's us high 
above the mutable transactions of the soui with the mortnlitv of 
nature our highest Self as the supreme Lord of her acdoos, one and 
ctjuai in all objects and creatures, not bom in the taking up of 3 bodyt 
not subject to death in the perishing of all these bodies, Tliat is the 
true seeing, die seeing of that in us which is ctemaj and tnrnint tgl, 
Ai we peiocive more and moie this equal spirit in all things, we 
pass into that equality of the spirit; as we di^J more and moie in 
this universal being, we beooine ourselves universal beings as we 
grow more and more aware of this eternal, we put on our own eter 
nity and are lor ever. We identify ourselves with the eternity of the 
self and no longer with the limitatjon and distress of onr mental 
and physical ignorance, Tlicn we see that all our works are an 
evolution and operation of Nature and our real self not the executive 
doer, but the free witness and lord and unattached enjoyer of the 
action. All this surface of cosmic moveiDcnt is 3 diverse becoming of 
natural existences in the one ccemal Gein^ all is extended, mani' 
fested, rolled out by the univeisal Energy from the seeds of her Idea 
deep in his existence; but the spirit men though it takts up and 
enjoys her working in this body of outs, is not aSectod by its tnortality 
because it is eternal beyond birth and death, i$ not limited by the 
personalities which it multiply assumes in her because it is the one 
supreme self of all these personalities, is not changed by tlte mutations 
of quality bcc3u.se it is itself undetermined by quality, docs not act 
even in action, knrnimm (tpt because it supports natural 

action in a perfect spiritual freedom from its eff^ts, is the origiiiator 
indeed of all activities, but in no way changed or aSected by the 
play of its Nature, As the all-pervading ether is not affected or 
changxl by the multiple forms it assumes, but remaiiis always the 
same pure subtle origEnal substance, even so this spirit when it has 
done and become all possi hie thin^, remains through it all the same 
pure immutable subde in Unite essence. That is the supreme status of 
the soul, porn gnrib, that is the divine being and nature, tnadhhma, 
and svhoever arrives at spiritual knowlcdgcr, rises to that supreme 
immortality of the Eternal, 

Tliis Brahman, this eternal and spiritual hnoiver of the field of his 
own natural becoming this Nature, his perpetual energy, which 
converts herself into thin fidd, this immortality of the soul in mortal 
nature,—these things together make the whole reality of our exist' 
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ence. The spirit vAcn turn to it* illumines the cndie fidd 

df Nature with its own tiutli in d| the splendour of its rays. In the 
tight of that $un df knowlod^ the of kncwledge opens In us and 
we live in that truih and no longcir in this ignorance. Then wc per- 
odve that our limitation to our ptesent mental and physical nature 
was an ettdt of the darkness^ then we are lihemted from the law of 
the lower Prafcriti, the law of the mind and Uxly^ then we attain to 
the supreme nature of the spirits That splendid and lofty change 
ts the last* die divine and infinite becomings the puttiDg off of mortal 
natuie^ the putting on of an nnniortal rydstence. 


xrv 

ABOVE THE GUNAS * 

DisnjS'CiioNS bfltwEen tlifi Soul and ^dtuic rspJdly dni^vn in 
the veixi of the thirteenth chapter by a few decisive epithets, a fetv 
bdef but packed chaiactcrisatioiis of their separate power and func^ 
dotting, and especially the disUnction between the embodied soul sub- 
jected to the action of Nature by its enjoyment of her gunas^ {jualtdes 
Of modes and the Supreme Soul which dwells enjoking the gunas^ 
but not subject because it is itself beyond them, jjp the basis on whldi 
the Gita tests its whole idea of the liberated being made one in the 
conscious law of its existence with the Divine. That liberation, that 
Oneness, that putting on of die divine nature, sddlionttya, it dctdait^ 
to ^ the very essence of spiritual freedom and the whole significance 
of immortality. This supreme importance assigned to sMhtmnya is a 
Capital point in the teaming of the Gita. 

To be immortal was never held in the ancient spiritual teaching to 
consist merely in a personal survival of the death of dse body; all 
beings are immortal in that sense and it is only tbe forms that perish. 
The souls that do not arrive at liberation, live through the returning 
reons; all exist involved or secret in the Brahman during the dissolu* 
lion of the manifest worlds and arc bom again in the appearance of a 
new cycle, Pralaya, the end of a cycle of seons, is the temporary dis¬ 
integration of a imivetsal form of existence and of all the indisddual 
Forms which move in its rounds, but tbat is only a momentary pause, 
a silent tntemil followed by an outburst of new creation, reititegTii- 
tion and reconstruction in which they reappear and recover the 
impetus of their progression. Our phy^cal death is also a pralaya,-the 
Gita will presently use the woid in the sense this death, praltryain 
yati deha~hhrt, "the soul bearing the body comes to a pralaya” to a 
disintegration of that form of matter with which its ignorance identi¬ 
fied its bcjog and which row dissolves into the natural dements. But 
the soul itself persists and after an interval lesumes in a new bedy 

* Gita, XIV, 
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farmed fitmi those elements its Tound of births in the cyde* just 
as after the inten'd of pause and cessition the iinh-eisal Being re¬ 
sumes his emiless round of the cjdie seons. This mimortali^ in the 
rounds of Tune is common to all embodied spuits. 

To be Immorta] in the deeper sense is sometliiug different from this 
survival of death and this constant recuj^encCp luunortality is that 
supreme status in which the Spirit knou^ itself to be superior to 
death and birth, not conditiDned by the nature of its manifestation^ 
infinite, imperishable irrynuiably elemah—inuriDrtal, because never 
being bom it never dies. The divine Punishottama. who is the 
supreme Lord and supreme Brahman^p possesses for ever this im¬ 
mortal eternity and is not affected by his taking up a body or by 
his continuous assumption of cosmic forms and powers because he 
exists alivays in this self-kiKiwledge. His very nature is to be un¬ 
changeably conscious of his own eicmiiy: he is self-aware uithout 
end or bt-giuning. He is here die Inhabitant of all bodies, but as the 
unborn in every body, not limited in bis consciciusiiess by that manh 
festation, not identified with the physical nature which be assumes; 
for that is only a minor circumstance of bis universal actiA’ised play 
of existence* LlberatioD^ jminortalit}' is to live in fbi^ unchangeably 
conscious cCjeTTial being of the Purushottama.^ But to arrive here at rhig 
greater spiritual immortalit)^ the embodied soul must ocase to live 
according lo the law of tbe lower nature, it must put on the law of the 
Divines supfeme WTiy of existence which is in fact the real law of its 
own eternal essence. In the spiritual ev'olurion of ii^ becoming, no 
less than in its secret original being, it must grow into the likeness 
of the Divane. 

And this groat thing, to rise from the human into the divine nature, 
wc Can only do by an effort of Godivard knowlixfge^ will and adora¬ 
tion, For the soul sent forth by the Supreme as his eternal portion^ 
his immortal representati^'e into the workings of universal Narure is 

' Mark that nowhere in the Oita is there any indicarion ihai dissdittkin of 
nie individiul i&piritiLat being into the unmnifest, indeHiiaMe cif abujliitc 
SnJiman, (rvyaktimt U the true mLanin^ w vendition of immoruliiv 

w the true aim of Yoga. On the ccrntnity it describes irmnxirtaliry laiex on u an 
u^dtli'ciling in the bhu-axa m bis siipttiac sums, mayi xhasiiymi, parnm lihdmn, 
and here as punipri inuJhint, a iupreme pcrfcctkmT a becoming of 

one law pf being and luiurv wftb the Suprome, persktcnj yrdl in eriitencc hucJ 
cnnsckrqs of the universal movement but above it, as ail the ssm still acistn 
wimaydh not bound to binh in the cieatkn, not trouhlM by the dii- 

sotiuioa af the cycles. 
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Y^i oblij^d hy the ch^imtter of those workings iipa^am jfTokrier vaMt^ 
lo identify itself ift its external eonsdousDess with her limidtig con- 
didojiSp to idendiy itseif tvith a life, mind and body that arc obliviaus 
of thdr inner spidtual reality and of the tiLnate Godhead. To get 
back to self'knoivledge and to the knowledge of the real as distincl 
from the appaienE lebdons of the soul with Nature, to know God 
and ourselv'cs and the w'orld with a spiritual and no longer with a 
physJ^ or externalised experience^ dinDugh the deepest truth of the 
inner sou]'G<^isciousness and not through the misleading phenpinenai 
significijnces of the sense-mind and the outward understanding, is 
an indtspensahlft means of this perfeciion> Perfection cannot come 
without self-knowledge and God-knowledge and a spiiitual attitude 
towards our natural existence, and that is why the andent wisdom 
laid so much sties on sak’ation by knowledge,—not an inteliectual 
cognizance of things^ but a growing of man the mental being into 
a greater spiritual consciousness;. T^e soul's saJvaciori cannot come 
without the sod's perfection, without Its growing into the divine na¬ 
ture; the impartial Godhead will not effect it for us by an act of 
caprice or an arhitiary sonml ©f his favour^ Divine works are effective 
for salvation because they lead tis towards this perfection and to a 
knowledge of self and nature and Gcd by a growing unity with the 
inner Master of our existence. Divine love is effective bemuse by it 
we groiv into the likeness of the sole and supreme object of our 
adoration and caff dowTV the answering love of the Higher to ffnx} 
us widi the light of his knowledge and the uplifting power and 
purit}' of his eternal sprint. Therefore, says the Gita, this is the 
supreme knowledge and the highest of all knowings because it leads 
to the highest perfection and spiritual status, jnn'am siddhim, and 
brings the soul to Likeness w^itb the Divine, sdJWfwyo, It is the eter¬ 
nal wisdom, the great spirirual experience by which all the sages 
attained to that highest perfection, grew' into one bw of being with 
the Supreme and Jive for ever in his etemit}\ not born in the creation, 
not troubled by the anguish of the uni versa] dissolution. This per¬ 
fection, then^ this sridJiunffya is the way of immorlality and the 
indispensable condition without which the soul cannot consciously 
live in the Etemak 

The soul of man could not grow into the likencs of the Divine:, 
if it were not in its secret essence impcrishahly one with ibo Divine 
and part and parcel of his divinity: it could not he or become im- 
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mortn] if it \v^tc tnctclv a crciiture of mental, vital and physic^ 
Natune- All eidstence is a martifcstarion of die divine existence and 
that which is within iis is spirit of the eternal Spirit. We have come 
indeed into the lower material nature and are under its influence, 
but we have come there fixmi ihe supreme spintual nature: this in- 
fericFf imperfect status is our appiient, but that our teal being. 
Tlie Eternal puts all this movement forth as his self-creation. He is 
at once the Father and Mother of the wiiversc; the substance of the 
infinite Idea, the Mahat Brahman, is the womb into which 

he casts the seed of lus S£If^:oncept^on. As the CXcr-Soul he casts the 
seed? as the Mother, the Namre-Sou]^ the Energj^ filled uith his 
conscious power, he receives it into this mfinitc suhsunce of being 
made pregnant v>iih his illimitable, yet selHlmiting Idea. He receives 
mlo this Vast of self-conception and de^-^elops then? the divine embryo 
into mental and physical form of existence bom from the ori^riai 
act of conceptive creation. All Mt: sec springs from that act of creation; 
but that which is bom here is only finite idea and fonn of the unbom 
and infinite. The Spirit is eternal and suptior to all its manifesta¬ 
tion: Nature,^ ctemd without beginning in the Spirit, proceeds for 
ever with the rhythm of the cycles by unending act of cteation and 
unconcluding act of cessadDn; the Soul too which tates on this or 
that form in Nature, is no les eternal than she, miMi iihlmv ^jpC 
Even while in Nature it follows the unceasing round of the cycles, it 
IS, in the Etemai from which k proceeds into them, for ever raised 
above the terms of birth and death, and even in its apparent con* 
scioiisness here it can become aware of that innate and constant 
transcendence. 

What is it then that makes the difference, what is It that gets 
the soul into the appearance of birth and death and bondage,—for 
this is patent that it is only an appearance? It is a subordinate act or 
stare of consciousness, it is a sdf^bUvious identification with the 
iiHides of Nature in the limifed workings of tins lower motivity and 
with this seif-w^rapped egc^hounded knot of action of the mind, life 
and bedy. To rise above the modes of Nanut, to be traignuyatlUt, is 
indispensable, if we are to get back intii our fully conscious being 
away from the obsessing power of the louver action and to put on the 
ftte nature of the ^uit md its etemd immortaUiy^ That condition 
of tile sod/uzmiydr is what the Gita next proceeds to deveiap. It has 
iJready alluded lo it and kid it doivn with a brief emphasis in a pre- 
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vious cbaptcr; but it has now id indicate moie piedsely what ate these 
modes, these gutias, how they bind the soul and keep it back from 
spiritua] freedom and what is meant by rising abo^re the modes of 
Nature. 

The modes of Nature me all qualitative in their essence and are 
called for that reason its gunas or qualities. In any spiritual concep¬ 
tion of the unis'etsc this must he so, because the connccdiig medium 
between spirit and matter must be psyche or soul-posver and the 
piitnaiy action psycbojogical and qualitative, not physical and quan¬ 
titative; for quahty is the immaterial, the more spiritual element in 
all the action of the universal Energy, her prior dynamics. The pre¬ 
dominance of physical Science has accustomed us to a different view 

Nature, because there the first thing that strikes us is the impor¬ 
tance of the quantitacjii'e aspect of her working and her dependence 
for the creation of forms on quanriiarive combinations and disposi¬ 
tions. And yet even there the discoveiy that matter is rather substance 
or act of energy than energy a motive-power of self-existent material 
sulretance or an inherent power acting in matter has led to some 
revival of an older reading of universal Nature. The analysis of the 
andent Indian thinteisalbwcd for the quantitative action of Nature, 
wiatra; hut that it regarded as proper to its mote objective and for¬ 
mally executive working, while the innately idcadve executive power 
which disposes things according to the quality of their being and 
energy, gutia, svabhava, is the primary determinant and underlies all 
the outer quantitative disposirions, In the basis of the physical world 
this is not apparent only because tlicrc the underlying ideative spirit, 
tlie Mahat Brahman, is overlaid and hidden up by the movement of 
mailer and material energy. But even in the physical world the 
miraculous varying results of different combiirarions and quanddes 
of ckraents otherwise idenrical with each other admits of no conceiv¬ 
able explanation if there is not a superior power of variative quality 
of which these rnaterial dispositions are only the convenient mechan- 
ical dmices. Or, let us say at once, there must be a secret idearive 
capacity of the univcisa] energy, vjpMno,-evcn if we suppose tliat 
(uiergy and its instrumental idea, hiddhi, to be themselves raediamcal 
in their nature,-which fixes the mathematics and decides the result¬ 
ants of these outer dispositions; it is the omnipotent Idea in the spirit 
which invents and makes use of these devices. And in the vital and 
mental cudstence quality at once openly appears as the jirimary power 
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and amount of energy is only a secondary Eactor. But in fact the 
mental, the vital* the physical existence are all subject to the limim- 
tions of quality, all are governed by its deEerminatii;]n£, even though 
that truth soeuis more and tnoie obscured as wc descend the scale 
of cjdsteDcc, Only the Spirit, which by the power of its idea-being 
and its idea-farce called mdhnt and vipla™ fixes these conditiousy is 
not so determined, not subject to any limitations either of quality 
or quantity because its immeasurabie and iudeterminable infinity is 
superior to the modes which it develops and uses for its creation. 

But, again, the whole qualttadvc action of Nature^ so mhultdy 
intricate In its detail and variety* is figured a$ cast into the mould of 
three general modes of quality cveryivhene present, intertwined, 
almost inextricable* sottvo, rajm, Umas^ These modes are described in 
the Gita only by their psychological action in man, or mcidcntally in 
things such as food according as they produce a psj'chologiciil or vital 
effect on human beingSi If wc look for a more general definition^ we 
shall perhap catch a glimpse of it in the symbolic idea of Indian 
religion which attributes each of these qualities rcspecrivTily to one 
member of the cosmic Trinity^ sattwa to the presm^er Vishnu, mjas 
to the Creator Brahma, minas to the destroyer Rudra. Looking behind 
this idea for the rationale of the triple ascriprion, we might define 
the three inodes or qualities in terms of the modon of the universal 
Energy as Natures three concoutitant and inseparable powers of 
equilibrium* kinesis and inertia. But that is only thek appearance in 
^tnis of the external action of Force. It is othervv'ise if we regrtd 
consciousness and force as twin terms of die one Existenoe* always 
coexistent in the reality of being, howtsver in the primal outwa^ 
phenomenon of materi^ Nature light of consdousness may seem to 
disappear in a vast action of nescient uuilluiiiined energy* while at an 
Opposite pole of spiritual quiescence acrion of force may seem to dis¬ 
appear in the stillness of rhe observ’ing or witness consciousness. 
These two conditions are the tvvo extremes of an apparently separated 
Purusha and Prakritl^ hut each at Its extreme point docs not abolish 
but at the most only conceals its etcmii] mate in the depths of its own 
characteristic w'ay of being. Therefore, since cqnsdousTiess is always 
there even in an apparently inconstient Force^ we must find a oor^ 
responding psyi^hologicaj po-w-er of these three modes which inf arras 
their more outward executive action. On their psycfaologiai] side the 
three qualities may be defined, lamas as Nature's powtr of nesdeoce^ 
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lajos as her poivct of active seeking ignomnce enlightened hj desire 
and jinpuLsion, sattwa as her power of possessing and harmftTt.cjT' p 
luiowledge, “ 

The thiET qualitatise modes of Nature are inextricably inlertuined 
in aU cosmic existenoe. Tamas, the principle of ineitU, is a passive 
and inert nesdence which suffers all shocks and contacts without 
any effort of mastering response and by itself would lead to a disinte¬ 
gration of the whole action of the energy and a ladi^^l dispcision of 
substance. But it is driven by the kincdc power of lajas and even in 
the nescience of Matter is met and embraced by an innate though 
unpossessed preserving principle of harmony and balance and knowl¬ 
edge. Material energy appears to be tainasic in its basic action, jada, 
fiesaent, mechamc and in movement distnotgnirive. But it is donu- 
mted by a hugp force and impulsion of nujie rajasjc kinesis which 
TOves it, even in and even by ie dispersion and disintegration, to 
build and create and again by a sattwic ideative element in its ap 
parently inconsdent force which is always imposing a harmony and 
preservative order on the two opposite tendencies. Rajas, the piin- 
dple of creative endeavour and morion and impulsion in Prakriti, 
SO seen in Matter, appears more evidently as a con- 
s^us or halfcqnscious passion of seeking and desire and action in 
the dominant character of Life,—for that passion is tlic nature of aU 
vitai^ existence. And it would lead by itself in its own nature to a 
persistent but always mutable and unstable life and activity and 
™tion without any setded resulL But met on one side by die dis- 
uitegrating power of tamas with death and decay and iticitia, its 
iterant action is on the other side of its functioning setded and 
hanronised and sustained by the power of sattwa. suheonsdent in 
the lower forms of life, moTe and mofc consciem in the emergence 
of mentalitjv most conscious in the effort of the evolved intelligence 
figuring as will and reason in the fully developed mental being. 
Sattvva, principle of understanding knowledge and of artvw iiw g 
a^miladon, measure and equilibrium, which by itself would lead 
only to same lasting conootid of fiised and luminous harmonies, is in 
the morions of this world impelled to follow the mutable strife and 
action tff the eternal kinesis and constantly overpowered or hedged 
in by the forces of intnia and nescience. This is the appearance of 
a world gowmed by the interlocked and mutually limited play of 
the three qualitative modes of Nature. ^ ^ 
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The Gita applies this genemlbed analysis of the universal Encigy 
to the p^yclmlogical nature of nmn in relation to his bondage to Prar 
kriti and the realisation of spintual fTeedooL Sattiva, it tells us, is hy 
the purity of its quaUt)' a cause of light and iljiijivinatlon and hy 
virtue of that purity ic prcKluces no disease ot morhfdity or suffering 
in the natuie- Wien into al! the doors m the body there comes a 
flooding of light; as if the doors and windows of a dosed house were 
opened to sunshine, a light of understanding, peroeprion and knmvl- 
cdgCp—when the intelligence is alert and fllummed, the semes quict- 
rmed^ the whole mentality satisfied and full of brightness and the 
nervous being calmed and fffled with an illumined ease and darity^ 
jjrasdda^ one should understand that there has been a great increase 
and uprising of the samvic gurm in the nature^ For knowledge and 
a harmonious ease and pleisure and happiness are the charactemtic 
results of sattwa. The pleasure that is sattwic is not only that con¬ 
tentment which an inner clarity of sadsffed will and intelligence 
brings with it, but all delight and content produced hy the soul s 
possession of itself in light or by an accord or an adequate and truth¬ 
ful adjustmeut between the regarding soul and the surrounding Nar 
tute and her offered objects of desire and perception. 

Rajas, again, the Gi^ tells us, has for its essence attraction of 
liking and longing. Rajas is a child of the attachment of the soul 
to the desire of objects; it is bom from the nature's thirst for an 
unpossessed satisfaction. It is therefore full of unrest and fever and 
lust and greed and eTCcitement, a thing of seeking impulsions, and all 
this mounts in us vvhen the middle guna increases. It is the force of 
desire which motives all ordinary personal inidativt: of action and 
all that movemenl of stk and seeking and propulsion in our nacuiu 
which is the impetus towards action and wDrks> prairfri. [\ajaSt then, 
is evidendy the kinetic force in the inodes of Nature. Its fruit is 
the lust of action, but also grief, pain, all kinds of suffering; for it has 
no right possi^ou of its object—desire in fact implies non-possession 
—and even its pleasure of acquired possessjon is troubled and unstable 
because it bas not clear knowledlge and does not know how to possess 
rior can it find the secret of accord and right enjoyments All the 
ignorant and passionate seeking of life belong to the rajasic mode 
of Nature. 

Tamas, finally, is born of inerlia and ignonince and its fruit too 
IS inertia and ignorance. It is the darkness of tamos which obsciures 
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Jcnowledgc and causey ail confu^on and delusioiii Tln?refoTie it is the 
opposite of fot tbe essence of sattvva is enligliienmen 

and the essence of tamas is absence of lights nf^ience, aprahMit. But 
tainas brings incapadtj' and negligence of action as w-ell as the in¬ 
capacity and negligence of ertorp inattention and misunderstanding 
or non-understandings indolence^ languor and sleep belong to tbis 
guna. THerefore it is the opposite wo of rajas; for the essence of rajas 
is movement and impulsion and kinesis, pramri, but the essence of 
iajnas is inertia, flprmTtti, Tamas is inerda of nescience and inertia of 
inaction, a double negatis^e. 

These tluec equalities of Nature ate evidently present and active 
in all human beings and none can be said to be quite dewid of one 
and another or free from any one of the three; none is cast in the 
mould of one guna to the exclusion of the others. All men hav^ in 
them in whatever degree the rajasic impulse of dedie and activity 
and the satn^ic boon of light and happiness^ some balancCp EOme 
adjustment of mind to itself and its surroundings and objects* and 
all have their share of tamasic incajKicit)' and ignorance or nescience. 
But these qualities are not constant in any man in the quantitarive 
action of their force or In the combination of their ekmcnis; for they 
are variable and m a continual state of mutual impact* displacement 
and Interaction^ Now one leads^ now another mcreases and pre¬ 
dominates, and each subjects us to its characteristic action and con¬ 
sequences. Only hy a genera] and ordinary predorninance of one oc 
other of the qualities can a man be said to be either sattwic or rajasic 
or ramasie in his nature; but this cm only be a general and not an 
exclusive or absolute description. The three qualities are a triple 
power which by their inlcracEion determine the character and dis¬ 
position and through that and its venous tnotions the aetionis of the 
natural man. But this triple power h at the same time a triple cord 
of bondage. 'The three gunas bom of Prakriri*” says the Gita, ' bind 
in the body the imperishable divclJeT in die body.' In a certain sense 
we Can sec at once that there must be this bondage m follow'lng 
the action of the gunas; for they are all limit^ by their finite of qualitv 
and operation and cause limitation. Tamas is on both its sides an 
incapacity and therefom very ob\Hously binds to limitarion, Rajasic 
desire as an initiator of action is a more positive powcTp but still we 
can see well enough that, desire with its limiting and engrossing hold 
on man must alwaji's be a bondage. But how dues sattwa, die power 


ABOVE THE OUlVAS 


m 


of Laow](H]go and happincsSp become a chain? It so becoimis because 
Jt is a pfindpic af locnul nature^ a piindple of limited and Imiiting 
tnowledge and of a bappincs^ wblc^ depends upon right following 
Or attainmeiit of dib or that object or else on particular states of the 
ttientality, on a light of mmd which enn be onljr a more or less clear 
twiligbt. Its pleasure can only be a passing intensity or a qualified 
ease. Other is the infinite spliitual Imowledge and the free sclf-cx- 
istent delight of our spiritual being. 

But then there is the question^ how does our infinite and imr 
perishable spirit, even involved in Nature, come thus to confide 
itself to ihc lower action of Prakriti and undergo this bondage and 
how^ is k notf like the supreme spirit of which it is a portion, free 
in its icLfinity even while enjoying the selMimitadons of its active 
evolution? Ihe reason, sap die Gita, is our attachment to the gunas 
and to the result of their ivorkings. Saitw^, it says^ attaches to hap 
pinesSf mjas attaches to action^ tamas covers up the knowledge and 
attaches to negligence of error and inaction. Or again, ^'sattwa binds 
by attachment to knowledge and attachment to happiness, rajas binds 
the embodied spirit by attachment to VTOrks, tamas binds by negli¬ 
gence and indolence and sleep."* In other words, the soul by atmeh- 
nvent to the cnjoyiiient of the gunas and their resiilts concentrates 
its cGnsciousness on the low^er and outwiird action of life^ mind and 
body in Nature, imprisons itself in the form of these things and be- 
comes oblivious of its own greatcir CDuscjousness behind in the spirit, 
tinaware of the free power and scape of the libetating Putusha. Evi- 
dently, jn order to be U berated and perfect we muitt get back from 
these things, away from the gunas and above them and return to 
the pow'CT of that free spiritual consciousness above Narure* 

But this would seem to imply a cessation of all doing since all 
natural action is done by the gunas, by Nature through her modes. 
The soul cannot act by itself, k can only act through Nature and her 
modes. And yet the Gita, while it demands freedom Frcun the modcs^ 
insists upon the necessity of action. Here comes in the importance of 
its insistence an the abandonment of the fruits; for it is she desire of 
the fruits which is the most potent cause of the sours bondage and 
by abandoning it the soul tan he free in action. Ignorance is the re¬ 
sult of tamasic actioDt pain the consequence of rajasic w'orks, pain 
of reaction, dlsappintmentr dissatisfacEion or transdence, and there¬ 
fore in aEtachment to the fruits of this kind of aciidty attended as 
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they arc with these undesinible fLCc^mpaninieTits there s no profit 
But of wrorks rightly done the fniit is pure and sattwic, the inner 
result Is knowledge and happiness. Yet amchment even to these 
pleasurable things roust be irotirdy abandoned^ firstp because in the 
mind they arc limited and hnucing forms and, secondlyp because, 
since satt^^a is constantly entangled with and b^^ieged hy rajas 
and tamas which may at any moment overcome it, ihcrc is a perpetual 
insecurity in their tenure. But, even if one is free from any dinging 
be the fruity there may be an attachment to the work itself, either for 
its own sake, the essential rajasic bondp or owing to a kx subjection to 
the drive of Nature, the lamasic, or for the sake of the attracting 
lighropss of the thing done, v%'hich is the sattisic attaching cause 
powerful On the ^'^Ituous man or the man of knowledge. And here 
etidendy the resource is in tliar other injunction of the CiMj to give 
up the action itself to the Lord of w'orks and be onJy a desifcless and 
equal-minded jnstrument of his will To see that the modes of Nature 
are the whole agency and cause of our w^orks and to know and turn 
to that which is supreme above the gunas^ is the wtiv to- rise above 
the lower nature. Only so can we attain to the roroement and status 
of the Divine, njod-bii^a^ by which free from subjecrion to birth 
and deatli and their CDncoimtancs, decay, old and suffering, the 
liberated soul shall enjoy in the end immortality and all that is ctemaL 
But what, asks Arjuna* are the signs of such a man, what his 
acdon and how is he said even in action to be above the thr^ gunas? 
The sign, sav-s Krishna, is that equahty of which 1 have so constantly 
spoken; the sign Is that inwardly ho regards happiness and suffering 
alike, gold and mud and stone as of equal value and that to him the 
pleasant and the unpleasant, praise and bbmc, honour and insult^ 
the faction of his friends and the faction of his enemies are equal 
thin^ He is srcaclfast in a wise imperturbable and immutable inner 
calm and quietude. He initiates no action, but leaves all works lo be 
done by the gurtas of Nature* Sattwa, rajas or tamas may rbe or 
cease in his otiicr mentality and his physical movements with their 
results of cniightenmen^ of impulsion to works or of inaction and 
the clouding over nf the mental and nervous being, hut he docs not 
rejoice when this comes or that ceases^ nor on the other hand does 
he abhor or shrink firom the operation or the cessation of these dungs* 
f ie has seated himself in the conscious light of another principle than 
the nature of the gunas and that greater consdousness remains stead- 
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fast in above* these po^vefs and timhahen by their inotiDiis lihe 
the sLin above clouds to one who has risen mip a higher atitbospheie. 
He from that height 5£« that it is the gunas that are in proe^ qf 
action and tliat dicir stonn and calm are not himself but only a 
movement of Prakiiti^ bis self Is immovable above and his spirit does 
not participate in tbat shifting muiabiiit)' of tbings unstable. Tliis 
is the Impersonalty of the Brahmic status; for that higher pTindpICj 
that greater wide high-seated consciousness, is the im¬ 

mutable BrahmAa. 

But still tbeie is evidently here a double status* there is a scission 
of the being bctivetn two opposites^ a liberated spirit in the iminutable 
Self or Brahman watches the action of an unlibciated mutable Na¬ 
ture,—Akshaia and Ksham. Is there no greater status, no principk 
pf more absolute perfecdon^ or is this division the highest coiudous- 
ncss possible in the body, and is the end of Yoga to drop the mutable 
nature and the gunas bom of the embodiment in Nature and dis¬ 
appear into the impersonality and everlasting peace of the Brahman? 
Is that lays or dissolution of the mdividual Puiusha the greatest 
liberation? There is, it vvouJd seem, sometbing else; far the Gita sa}^ 
at the dose^ alw-ays returning to this one final note:, "He also who 
loves and strives after Me with an undev-Jating love and adoiratioiip 
passes beyond the three gunas and he too is prepar^ for booomJng 
the Brahman/^ This “1^ is the Pumshottama who is the foundation 
of the silent Brahman and of immortality and imperishable splrimal 
existence and of the eternal dharma and of an utter bliss of happi¬ 
ness, Them is a status then which is greater than the peace of the 
Atshara as it watches unmoved the strife of the gunas. There is a 
highest spiritua] experience and foundation abov% the immumbility 
of the Brahman, there is an eiemal dharma greater than the lajasic 
impuision to \vorks^ p'oiTtii* there is an absolute delight which is un¬ 
touched by ra|asic sufTcring and beyond the sattwic happiness, and 
these things aie found and possessed by dwelling in rbe being and 
powTjr of ibe Purushottama. But it is acquLmd by bbaliiti, its 
status must be that divine delight* Ananda, in which is experienesd 
the uniqn of utter love^ and possessing oneness, the crown of bhakti. 
And tQ rise into that Ananda, into that inexpressible oneness must 
be the completion of spiritual perfection and the fulfilment ol the 
eternal immortalising dharma. 

' anjrH^iabifit'dm. 
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THE THREE PURUSHAS* 

The HQcnmsm of die Gita from the be^nning lo tLe ond converges 
OH all its lines and ihrougb all the Sexibtlity of its turns towanik one 
central thought, and to that it is arriving in aU its balancing and 
reconciliation of the disagreements of various pliilosophic systems 
and its careful syntbetbiJig of the tiULh$ of spiritual e3<pericacc, hghts 
often conflicting or at least divergent when taken separately and cx- 
dusively pursued along their outer arc and curi’o df Tadjatlont but 
here brought together into one focus of ^uping vision- This central 
thought is the Idea of a triple consciousness, three and yet one, present 
in the whole scale of existence. 

Tliexe is a spirit here at work in the world that is one in Innumer¬ 
able appearances. It is the developer of birth and action, the moving 
power of life, the inhnbiring and associating consdousness in the 
myriad mutabilities of Nature; it is the constitiitjng icality of ^ll] 
this stir in Time and Space; it is itself Time and Spec and Greum' 
stance. Ir is this multitude of souls In the worlds; it is the gods and 
men and creatures and thuigs and forces and ^tialirics and quanti' 
tics and powers and presences- It is Nature, which is pwer of the 
Spirit, and objects, xvhich are its phenomena of name and idea and 
fonn» and e.vi£tcnces^ who are pnJons and births and becomings of 
this single sclf-edstent spiritual entity, the One, the Eternal. But what 
we sec obviously at work before us is not this Etoma] and bis Odnsdous 
Shakd, but a Nature which in the blind stress of her opcations is 
ignorant of the spirit within her action. Her work is a confused, 
ignorant and limiting play of tsertain fundamental modcs^ equalities, 
principles of force in mechanical opraden and the £xity or the 
flux of their consequences. And whatever sou],a3mes to die surface in 
her action, is Itself in appearance ignorant* suffering, bound to the 
incompicto and unsatisfying play of this inferior Nature. The in¬ 
herent Power in her is yet other than what it tirus seems to he; for, 

• Gita* XV- 


3S8 


TIIE TIIEEE 


339 

hidden in Its imthp manifest m its appearances, h is the Kshanip die 
universal Soul, the spirit in the mu lability of cosmic pbenonicnon 
and becoming, one with the Immutable and the Supteme, We ha%ie 
to arrive at the hidden tnjih behind its manlFcst appcanincesj we 
have to discover the Spirit behind these veils and to see all as the 
OnCj iiMfdevct ifj Afinw?i, iiidjiiduah uni versa], transcendenL But 
this is a thing impossihle to achieve vsith any completeness of inner 
reality, so long a$ we live concentrated in the inferior Nature. For 
in this lesser movement Nature is an ignorance^ a Maya; she shelters 
the Divine ivithln it$ folds and conceals him from hoiself and her 
creamres. The Godhead is hidden by the Maya of his own all-cieating 
Yoga, tlie Eternal figured m transience, Being absorbed and covered 
up by ite own manifesting phenomena. In the Kshara taken abne 
as a tiring in itself, the mutable universal apart from the undivided 
Immutable and the Transcendent, there is no compleimiess of knowl¬ 
edge, no completeness of our being and theneforo no libemuon. 

But then there is another spirit of whom we become aw^re and 
who is none of these thln^ but self and sdf oalj% This Spirit is 
eternal, always the samc^ never changed or affected by manifestation, 
the one^ the stable, a self-existence undivided and not even seemingly 
divided by the division of thin^ and pqw'ers in Nature, inactive in 
her action^ immobile in her motion. It is the Self of all and yet un- 
moved, indifferent, in tangible, as if all these things which depend 
upon it were not-self^ not its own results and powers and conse¬ 
quences, but a drama of action developed before the eye of an un¬ 
moved unprddpating spectator. For the mind that stages and shares 
in the drama is other than the Self which indifferently contains the 
action. This spirit is timeless^ though we see it in Time; it is unex- 
tended in space> tliough see it as if pcrv^ading space. We become 
aware of it in proportion as we draw back from out inw^ard, or look 
behind the action and motion for something that is dermal and stable^ 
or get away from time and its creation to the uncreated, away from 
phenomenon to bdn^ from the persona] to impersonality, from be¬ 
coming to unaherable self-existence. This is the Akshara, the im¬ 
mutable in the mutable, the immobtle in the mobile, the imperishable 
in things perishable. Or rather, since there is only an appearance of 
pervasion, it is the immutable, immobile and impedshabk in which 
proceeds all the mobility^ of mutable and perishable things. 

Tlie Kshara spirit visible to us as all natural existence and the 
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totality of all existences moYes and acts pcr^'adingly in the nnidobilc 
and eternal Aksh-ara* This naohUe Power of Self acts in that funda¬ 
mental scability of Self, as the second priodple of maccriiil Nature^ 
Vayu^ with its con tactu al force of aggregation and separationj aitrao 
tion and repulsion, supponing the formative force of the 
diant, gaseous and electric) and other elemental movements^r ranges 
pen^adingly in the subtly massif stability of ether. This /Ikshara 
is the self higher than the buddhi—it exceeds even that highest sub¬ 
jective principle of Nature in our being, the liberating intelligence, 
through \%’liich man returning bej'ond his restle^ mobile mental to 
hJs calm CDCcnal spiritual self is ac last free from the persistence of 
birth and the long chain of action, of Kamia, This self in its high' 
csl status, pm-ain diidma, is an unmanlfest beyond even die unmani' 
fest principle of the original cosmic Prakriti, A\ 7 aita, and, if the 
soul turns to this Immutable, the hold of cosmos and Nature falls 
away from it and it passes beyond birth to an unchanging etetnai 
existence. Th<M two then are ihe two spirits we see in the world-, 
one emerges in front in its action^ the odicr remains behind it SEicad' 
fast in that perpetual silence ftom which the action comes and in 
which al) actions cease and disappear into timeless being, Nirvana. 
Di^uv Ji7uni pTiru^n lotce k^a& eva ea. 

The difficulty which hafflc$ our intelligence Is that these two seem 
to he irreconcilable oppodtes with no real nexus betiA'cen diem or 
any tninsitian from the one to the other except by an intolerant 
moveiujent of separadon. The Ksham acts^ or at least morives action, 
separately in the Atshara^ the Akshara stands apart, sclf^entered, 
separate in its inaedvit}' from the Ksham, At first sight it would 
almost seem better, more logical, more easy of comprehension^ if %ve 
admitted Wirti die Sankhyas an original and eternal duality of Pur- 
usha and PrakfitJ, if not even an eternal plurality of souk- Our ex¬ 
perience of the ^y^shara w^ould then be simply the withdrawal of 
each Pumslia into himself, his turning away from Nature and tliEre' 
fore from aE contact with other souls in the relarions of exislencej 
for each is self suffidcnc and Infinite and complete in his own essence. 
But after all the final experience k that of a unity of all beings which 
is rrOE merely a communitj' of experience, a common subjection to 
one force of Nature, but a oneness in the spirit, a vast Identity of 
conscious being beyond all this tindless variety of determination, be¬ 
hind all tbk apparent sepamtivism of relative existence. Hie Gita 
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talccs iis stand in that highest spiritual c:>£pcdence. It appears indeed 
to admit an eternal plurality of souls subject to and sustained by 
their cnmial unity, for cosmos is for ever and manifestatton goes on 
in unending cj'des; nor does it affirm an)^bere or use any exprt^icn 
chat would Indicate an absolute disoppeaianoe» the annullation 
of the individiial soul in the Infinite^ But at the same time it affirms 
with a strong insistence that the Atshara is the one self of aU these 
many soulst ^d it is therefore e\^ident that these two spirits are a 
dual status of one etemai and universal existence. That is a very 
ancient doetrine; it is the whole basis of the largest vision of the 
Upanishad5,--a5 when the I&ha tells us that Brahman is both the 
mobile and the Immobile, is the One and tlie Many^ is the Sdf and 
all existences, is the Knowledge and the Igno- 

rancCj is the eternal unborn status and also the birth of existences, 
and tbat to dwell oiJy on one of these thin^ to the rdjecnon of its 
eternal counterpart h a darkness of exclusive knowledge or a darkness 
of ignorance. It too insists like the Gita that man must know and 
must enihnice both and I earn of the Supreme in his entirety— 
gri?m ^nam, as the Gita puts it—in order to enjoy immortality and 
live in the Eternal. The teaching of the GEta and this side of the 
teaching of the Upanishads are so far at one; for they look at and 
admit boih sidts of the reality and still ardve at identity as the con¬ 
clusion and the highest troth of existence^ 

But this greater knowledge and experience^ howe^r trufi and 
however powerful in its appeal to our highest seeing^ has still to get 
rid of a very real and pressing difficulty, a practical as w^ell as a logical 
contradiction wb*ch scorns at first sight lo persist up to the highest 
heights of spintua] experience. The Eternal is other than this mohlle 
suhjectivK and objective experience, there is a greater consciousness, 
tta idamyod upasaie:^ and yet at the same tiinc aU this is the Eternal, 
all this is the |:ien!nnial sclf'sedng of the Self, surv^wipt Idam 

hrahma, ayam ai7ija hmJmuf.- The Eternal has become all existences, 
ainui fibhitt as the Sweraswatara puts it^ "'Thou art this 

boy and yonder girl and that old man waking suppited on his 
staff/'-^ven as in the Gita the Dmnc says that he is Krishna and 

UjAattuAoJ. 

* Verily ^ tbis tliac Is the Btahman, BJid the Sdf b 
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Arjuna and Vyasa and UshanaSp and ihc Hon and the aswattha troe, 
and consciousness and inttlligcncc and all qualities and the self 
of aJ] creatures- But how are these t%vo the $amc^ \4hcn iliey seem not 
only so opposite in nature, hut so difficult to unify in experience? 
For when we live in the mohility of the bccomingf ’^ve may be aware 
of but hardly live in the imnipiitality of timeless sclf-cxistence. And 
when we fix ourselves in timeless being. Time and Space and cir¬ 
cumstance fall aw^ay from us and be^n to appear as a troubled dream 
in the Infinite^ The most persuasive conclusion would be, at first 
SJghCp that die mohility of the spirit in Nature is an illusion, a thing 
real only when w-e Jive in It, but not real in essence, and that is why, 
when go back into self, it falls atvay from our incomiptibk 
essence. That is the famiUar cuttong of the knot of the riddle, iroliuiii 
saiyani jagait 

The Gita docs not take refuge in this explanation which has enor¬ 
mous difficulties of its owfi,. besides its failure to account for the 
illusion,—for it only says that it is all a mv^terious and incompteben-^ 
sibie Maya, and then we might just as w'ell say that it is ail a mysteri¬ 
ous and incomptehenstble double reality^, spirit concealing itself from 
spiriL The Gita speaks of Mav'a, but only as a bei.vildering partial 
consciousness which loses hold of the complete tealitj', lives in the 
phenomenon of mobile Nature and has no sight of the Spirit of 
which she is die active Power, nie prflkrtfb. When we transcend this 
Maya, the world docs not disappear, Le only changes its whole heart 
of meaning. In the spiritual vision we find not that all this does not 
really exist, hut rather that all is, but with a sense quite other than 
its present mistaken significance: all is self and soul and nature of the 
Godhead^ all is Vasudevra. Tlie world for the Gita is real, a creation of 
the Lord, a power of the Eicmal, a manifesLadon from the Para- 
brahman^ and even this lower nature of the triple Mava is a derivation 
from the supreme divine Nature. Nor can w^e take refuge altogether 
in this distinction that there is a double, an inferior active and tem¬ 
poral and a superior calm stiU and eternal reality beyond action and 
that our liberation is to pass from this partiality 10 that gicatnesSi from 
the action to the silence- For the Gita insists that we can and should, 
while we lii c* be conscious in the self and Its silence and yet act with 
power in the world of Nature, And it gives the example of the Divine 
himself who Is not bound by necessity of birth, but free, superior to 
the cosmos, and yet abides eEernally in action, vtrrifl era ca foifwimii. 
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ThcltJore it i& by piitlrng on a likeness of tlie div-ine nature in its 
completeness that the unity of this double cxperionce becomes en- 
tircly possible. But what is the principle of that oneness? 

The Gita finds it in its supreme mion of the PurushottaiiLa; for 
that is the type, according to its doctrine, of the complete and tho 
highest experience, ft is the knowledge of the whole-knowers, 
wJoJi. The Aksham is p<sm, supreme in relation to the elements and 
action of cosmic Nature. It is the immuiable Self of aUt and the im^ 
mutable Self of oil i$ the Punishotcama. The Akshara is he in the 
freedom of his self-exLstence unafFecled by the action of his o^vn 
power in Nature, not impinged on by the urge of his own becotningp 
Undisturbed by the play of his ow^ qualiriesH But this is only one 
aspect, though a great aspect of the naicgral knowledge. The Pum- 
shottama is at the same time greater than the Akshara, because he h 
more than this immutability and he is not limited even by the highest 
eternal status of his being, jwrniu dJinirm. Still, it is through whate^'et 
is immutable and eternal in us that we arrive at that highest status 
from which there is no returning to births and that was the liberation 
which was sought by the wise of old, the ancient sages. But w^hen 
pursued through the Akshara alone, this attempt at hheradon becomes 
the seeking of the In definable, a tiling hard for our nature embodied 
as we are hen? in A latter* Tlie Indefinable, m which the Akshara, the 
pure mtangible self here in us rises in its separative urge, is some 
supreme Unmonircst, pato and that highest unmanif^t 

i'\kshara is still the Punisliottama^ ThereforCp the Gita has said, those 
also who follow after the Indefinable, come to Me, the citemal God¬ 
head. But yet is he more even than a highest un manifest /Vkshara, 
more than any negative Absolute, neli ncli^ because he is to be knowai 
also as the supreme Punisha who extends this whole univnerse in his 
wm existence* He is a supreme mysterious All, on ineffable pi:istt!ve 
Absolute of all things here. 1 Ic is the Lord in the Kshara, Purusbot- 
tatna not only there, but here in the heart of ever\' creature; Ishwara, 
And there too c^^cn in his highest cEcrnal status, pfrro mjukuih, he is 
the supremo Lord, Pammeshvvara, no alexsf and unrelated Indehnabk, 
but the origin and fadicrand mother and first foundation and cEemal 
abode of self and cosmus and A [aster of all existences and enjoyer of 
askesis and sacrifice* Iris by knowing him at once in the Akshara and 
the Kshara, it is by knowing him as the Hnbom who juart sally mani¬ 
fests himself in all birth and ev'Cn himself descends as the constant 
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Avatar^ it Is. hy knowing him in his entirety, siwurgrmn that the 
soul is easily released from the appearances of the lower Nature and 
returns by a vast sudden gtoiivth and broad immeasurable ascension 
into the divine being and supreme Nature, For the truth of the 
Ksharo too is a truth of the Purushotiama. The PurushoLcama is in 
the heart of every creatute and is tnanifeited in his countless Vibhu- 
tisj the Purushottama is tlic cosmic spirit In Time and it is he that 
gives the coinmand to the divine action of the liberated human spirit. 
Me Is both Akshara and Kshara^ and yet he is other because he is 
more and greater than either of these opposites. Umntah 
n'onyplj pantm^tmetyudakrtaltj yo lohatrtryam vihhartyovy&ya 

tivarahj "But other than these two is that highest spirit called the 
supreme Seif, who enters the three worlds and upbears them* the 
imperishable Lord.'' This verse is the kemord of the Gita's recon¬ 
ciliation of these two apparently opposite aspects of our existence. 

Tlic idea of the Purushottama has been prepared^ alluded to, 
adumbrated* assumed even from the beginnings but it Is only now 
in the fifteentfa ehapter that it is expressly stated and the distinction 
Llliiminated by a name. And it is instructive to see hosv It is immedi¬ 
ately approached and developed. To ascend into the divine nature, 
we have been told, one must first fix oneself in a perfect spiritual 
equality and rise above the lower nature of the three gun as. Thus 
transcending the lower Prahiiti we fix ourselves in the impersonal 
the imperturbable superioritj^ to all action* the purity from all defini¬ 
tion and limitation hy quality w^hich is one ride of the mar^ested 
nature of the Purushottama, his manifestation as the eternity and 
unity of the self, the Afcshara. But there h also an ineffable:;etem3l 
multiplidty of the Purushottama, a highest truest truth beynd the 
primal myster}' of soul manifestation. The Infinite has an eternal 
poAvef, an unbeginning and unending action of his divine Nature, 
and in that action the miracle of soul personality emerges from a play 
of apparently impersonal ForeSp This is possible 

because personality too is a character of the Di vine and finds in the 
Infinite its highest spiritual iniih and meaning* But the PeTSon in 
the Infinite is not the egoistic, separative, oblivious personalit)' of the 
lower Prakriti; it is something exalted, universal and transcendent, 
immortal and divine. Tliat m)'Stcry of the supreme Person is the 
seerel of love and det'otien. The spiritual person, pwritiu* the eternal 
soul in us offers itself and all It has and is to the eternal Diving, the 
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supreme Person and Gndliead of whom it k a pOTtLon^ mkki. The 
completeness of knowledge finds itself in this self “offering, thk uplift' 
ing of our personal nature by love and adoration to the ineffable 
Master of our peisonality and its acts; the sacrifice of works rEtoives 
by tt its consummation and perfect sanction. It k, then, through 
these things that the soul of man fulfils itself must eompIcEely in t^ 
other and dynamic secret, this other great and mtimatc aspect of the 
divine nature and poissesses by that fulfilment the foundatian of im- 
mortaUtyr the supreme felicitj' and the eternal Dharma. /\nd bax’^Uig 
so slated this double requisite, cqualiw in the one self, adoration of 
the one Lord, at first separately as if they Avero two different vvaj's of 
arriving at the Bralmiic:; sIblus, hrajitfioblinyidya,—one taking the form 
of quiedstic sanny^a, the oiher a fonn of divine Jove and divine ac¬ 
tion,—the Gita proceeds novy to unite the personal and the impersonal 
in the Purushottama and to define their relations. For the object of 
the Gita is to get rid of ejtclusions and separative exaggerations and 
fuse these two sides of knowledge and splriiusl experience into a 
single and perfect way lo the supreme perfecrionn 
First there comes a descriptioa of cosmic existence in the \‘'cdaEh 
tic image of the aswatthu tree- This tree of cosmic t:xi$tence has no 
beginning and no end^ nu eddxh, in space or in time; for it is 

eternal and imperishable, svyayet. The real form of il cannot be per- 
ceived by us in this material world of irian''s embodiment, nor has it 
any apparent lasting foundation here; ii is an infinite movement and 
its foundation is above in the supreme of the Infinite. Its principle is 
the andent seitipitemal urge to action, pTfnftrip which for ever pro¬ 
ceeds without beginning or end from the original Soul of all existence^ 
^ytttn pt<rn5ntM paiTitiJi |rrflsrf.fl yaranu Therefore its original 
source Is above l^yond Time in the Etemah hut its branches stretch 
dowTi bcloiv and it extends and plunges its other roots, well fixed and 
of attachment and desire with their consequences of 
more and niDre desire and an endlessly developing aetioO:, plunges 
them downwTird here into the world of men. The hymns of the Veda 
are compared to its leaves and the man who know's this tree of the 
^tnos is the Veda knower. And here we see the sense of that rather 
disparaging view of die Veda or at least of the Vedavada, whidi we 
had to notice at the beginning. For the knowledge llie Veda gives 
us is a knowledge of die gods, of tht principles and powers of die 
ocwnios, and its fruits are the Fruits of a sacrifict: which is offered with 
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desire, fmiLs of enjG)™cnt and bitkhip in the nature of the three 
u'orldsp in earth and heaven and the \\Tjir!tl between earth and heaven. 
The branches of this cosmic tri&e extend both below and above^ below 
in the material, above in the suptaphysical planes; they gro%v by tbc 
gunas of Nature^ for the triple gnna is all the subject of the Vedas, 
traigunya'vi^^d redd/i. The Vedic rhythms^ chand^mslf aie the leaves 
and the sensible objects of desire supremely gained by a right doing 
of sacrifice are the constant budding of the foliage. Man^ thereforCp 
so long as he enjoys the play of the gunas and is attached to desire^ 
is held in the coih of Pravriltip in the movement of birth and action^ 
mms about constantly between the eardi and the middle planes and 
the bea^'ens Eind is unable to get hack to his supreme spiritual infini¬ 
tudes, This was perceived by the sages. To achieve liberation they 
followed the path of Nivritti or cessation from the origiiia) urge to 
action, and the consummatloD of this way is the cessarion of birth 
itself and a transcendent stains in the highest supracosmk reach of 
the Eternal. But for this purpoiie it is necessary to cut these long’fixed 
roots of desire by rhe strong sivord of detachment and then to seek for 
that highest goal whence, once liaving reached it^ there is no compub 
sion of return to mortal life. To be free fmm the bewilderment of this 
lower Maya, tvithotit egoknip the great fault of attach n^nt oonqueredp 
all desires siilledj the duality of joy and grief cast aw^ay^ always to be 
fixed in a pure spiritual consciousness^ these ate the step of the w^y 
to that supreme Infinite, There we find die timeless being w^hicb is 
not lUumincd by sun or moon or fire, but is itself the light of the 
presence of die eternal Purusha. 1 turn away, say's the Vi?dantic versCp 
to seek that ori^nai Soul alone and to leadi him in the great pas¬ 
sage. That is the highest sutus of the Purushattama, his supracosmic 
existence. 

But it would seem that this can be attoined very well, best even, 
pre-eminently, direedy, by the quiescence of Sannyasa. Its appointed 
path would seem to be the way of the ^\ksbara, u complete renuncia- 
rion of w'orks and life, an ascetic scclusidn, an ascetic inaction. Where 
IS the room herep or at least where is the call, the necessity, for the 
command to action, and what has al! this to do with the maintenance 
of the cosmic existence^ hhisan;graha, the slaughter of Kuruksbetta^ 
the ways of the Spirit in TimC;, the s'ision of the milliDa-bodied Lord 
and hjs high-voiired bidding. "Arise, slay ihc foe, enjoy a wealthy 
kingdom''? And what then is this soul in Nature? Tins spirit, too. 
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this Kshara, this cnjayer of otij mutable cxi^eucf is tbe Purushot- 
tama; iE is he in his eternal multipUdt)', that is the Gita's answer, "It 
1 $ an eternal portion of Me that becomes the ]iya in a W'grld of 
Jivas/' This is an epithet, a statement of immense bearing and conse¬ 
quence, For It means that each soul, each being in its spiritual reality 
k die very Divine:, however partial its actual memfestadon of him in 
Nature. And it means too, IF words have any sense, that each maiu- 
fesdng spirit, each of the manVr is an eternal iudividuah an eternal 
unborn undying power of the one E^dstcnce. We call this manifesdng 
spirit the jiva, because it appears bme as if a living cmature in a 
world of hving creatures, and we speak of this spirit in man as the 
human soul and think of it in the ternis: of humanity only. But in 
truth it is something greater than its present appearance and not 
bound to its humanitv: it was a lesOT manifestation than the huroan 
in its past, it can become something much greater than mental man 
in its future- And when diis sod rises abov'e all ignomnt limitadunt 
then It puts on its divine nature of whidi its humanity is only a 
tempraiy veil, a thing of partial and incomplete signlficaince. The 
individual spirit exists and ever esis^ beyond in the EDemal, for 
it is itself everlasting, saiidtmia. It is evidently this idea oF the eternal 
individual which leads the Gita to avoid any expression at all 
g^tlv^ of a complete dissolution^ and Eo speak rather of the high¬ 
est stale of Ehc soul as a dwelling in the Purushottomat Tilvas%'tisl 
mrtyyevfl. If, when speaking of Ehe one Self of all, iE seems Eo use the 
language of Adwaim^ yet this enduring truth of the eEemal individ¬ 
ual, sanatanah^ adds something which brings in a qualifi- 

carion and appears almost to accept the seeing of the VLsishtadwaita,— 
though wc must noE therefore leap at once to the conclusion that that 
alone is the Gita^s philosophy or that Its doctrine Is Identical with Ehe 
later doctrine of Ramanuja. Still diis much is clear that there is an 
eternal, a real and not only an lUusIve principle of mulriplidty in the 
spiritual being of the one diiinc Existence* 

This cierna] indhidual is not other ihan or in any way really sepa¬ 
rate from the Divine Pmusha. Ie is die Lord himself, the Ishwara 
who by virtue of die eternal multiplicity of his oneness—is not all 
existence a rendering of dial truth of the InfinlieP-Hixists for ever as 
the Immorial soul within us and hiss taken up thh body and goes forth 
from the transient framework when it is cast away Eo disappear into 
the dements of Nature. Me brings in with him and cultivates for the 
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Cnjoynieni of the objects of mind and sense the subjectii-e powers of 
Prakdd, mind and the five senses, and in his going forth too he goes 
taking them as the wind takes the perfumes from a vase. But the 
t^^titity of the X^oid and the soul in mutable Watuie is hidderi fro m 
us by ounvaid appearance and lost in the crowding mobile deceptions 
of that Nature. And those who alioiv themselves to be governed by 
the figures of Nature, the figure of humanity or any other form, will 
never see it, hut will ignore and despise the Divine lodged in the 
human body. Their ignorance cannot perceive him in his coining in 
and his going forth or in his staving and enjoying and assumption of 
quality', but sees only what is there visible to the mind and senses, 
not the greater truth which can only be glimpsed by the eye of knowl¬ 
edge. Never can they have sight of him, even if they strive to do so, 
until they learn to put away the limitations of the outsvard conscipus- 
ness and build in themselves their spiritual being, create for it, as it 
were, a form in their nature. Man. to know himself, must be krtatjua, 
fotiiied and complete in the spiritual mould, enlightened in the spirit¬ 
ual vision. The Yogins who have this eye of knowledge, see the 
Divine Being we are in their own endlcss'reality, their own eternity 
of spirit. Illumined, they see the Lord in themselves and are delivered 
from the crude materia] Jinutation, from the form of mental person" 
ality, from the transien t life fommlatiou: they dwell immortal in the 
truth of die self and spirit. But they see him too not only in them¬ 
selves, but in all the cosmos. In the light of the sun that illumines all 
this world they witness die light of the Godhead which is in usj die 
light in die moon and in fire is the light of the Divine. It is the Divine 
who has entered into this form of earth and is the spirit of its material 
force and sustains by his might these multitudes. The Divine is the 
godhead of Soma who hy the rasa, the sap in the earth-mother, nour¬ 
ishes the pbnis and trees that clothe her surface. The Divine and no 
other is die aame of life that sustains the physical body of Lving crea¬ 
tures and turns its food into sustenance of dieir viml force, l ie is 
lodg^ in the heart of cvety breathing thing; from him are memory 
and knowledge and the debates of the reason. He is that which is 
known by all the Vedas and by all forms of knowing; he is die 
knower of Veda and the maker of Vedanta. In other tvaidsi, the Di¬ 
vine is at once the Soul of matter and the Soul of life and the Soul 
of mind as well as the Soui of the supramental light that is beyond 
mind and its limited reasoning intelligence. 
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Thus the Divine is manifcist in ii double soul of his invstetVj 3 two¬ 
fold power, diMp inian ptiru^t; he supports at once the "spiiic of 
mutable things that is all these existences^ luorafi sonwwi bhutmi, 
and the immuiable spirit that stands above them in his irnpoiturbable 
immobility of eternal silence and calm. And it is by the force of the 
Divine in them that the mind and heart and will of man arc so potv^ 
eifuUy drawn in different directions by these two spirits as if by 
opposing and jncompatibk attractions one insistent to annul the 
other. But the Divine is neither wholly the Ksharap nor uholiy the 
Alcshanr He is greater than the immutable Self and he is much greater 
than the Soul of mutable things. If he is capable of being both at 
once, it is because be is other than the^^ imyaJt, the Punishottama 
above all cosmos and yet extended in the world and extended in the 
Veda, in self-knowledge and in cosmic experience. And whoever thus 
knows and sees him as the Purushottama, h no longer beivildered 
whether by the world-appearance or by the separate auraction of 
tliese two apparent contraries. These at first confront each other here 
in him as a posiiivn of the cosmic action and as its negative in the Self 
W’ho has no part in an action that belongs or seems to belong entirely 
to the ignorance of Nature. Or again they challenge his consciousness 
as a positive of pure, indeterminable, stable, eternal selF-existcnec and 
as its negative of a world of elusive determinadons and relations, ideas 
and forms, perpetual unstable becoming and the creating and un¬ 
creating tangle of action and evolution, birth and deathp appearance 
and disappearance. He embraces and escapes them, overcomes their 
Opposition and becomes albknomng, a ivhale-fcnmven Ho 

sees the entire sense both of the self and of things^ he jicstores the 
Integra] reabty of the Divine;^ he unites the Kshara and the Akshara 
in the Punishottama. He loves, wxjishipsp cleaves to and adores the 
^pmme Self of his and all existence:^ the one Lord of his and all 
energies, the close and brn^ff Eternal in and beyond the world. And 
he does this too with no single side or portion of himself, exclusive 
spiritualised mind, blinding fight of the heart intense but div-circed 
from hugeness, or sole aspiratiDn of the will in w^orksp hut in all the 
perfectly illumined ways of his being and bis becoming, bis soul and 
hb nature. Divine in the cqtiHility of his imperturbable self-existence, 
one in it with all objects and creatures, he bdn^ that boundless 
equality^ that deep onem^ down into bis mind and heart and fife 
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and body and founds on tt in an indivlsibk inte^ality tbe £iiiiity of 
diMne love, divine ut>rl(s and divine knowledge. This h die Gita^s 
way of salvadon. 

And is that not too afiet all the red Advvdca which makes no least 
adssion in the one eternal E^dsience? This utmest undividing Monism 
sees the one as the one e%en in the muldplidctes of Nature^ in aU 
aspects^ as much in the reality of self and of cosmos as in that gteatest 
reality of the supracosznic which is the source of sdf and the truth of 
the cosmos and is not bound either by any affirmation of universal 
becoming or by any universal or absointe negadon. That at least is 
the Ad^vaita of the Gita. This is the most secret Shastia^ says the 
Teacher to Arjuna; this is the supreme teaching and science which 
leads us into the hrait of the highest mystery of existence. Ahsolutdy 
to know it, to seize it in knowledge and feeling and force and experl' 
ence is to be perfected in the transformed nnderstanding, divinely 
satisfied in hean and successfnl in the supmme sense and objeedve 
of all wll and acdort and works. It is the way to be immortal tn rise 
towards the highest divine nature and to assu:me the eternal Dharma. 
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Lite of the idea of the Gita has reached a point at 

which one question alone remains for solution,—the question of our 
nature bound and defoctive and how it is to effect^ not only in prin¬ 
ciple but in all Its movemi^nts:^ its evolution frpm the lower to the 
higher being and from the bw of its present action to the immortal 
DbarrarL The difficulty is one which is implied in certain of the posi¬ 
tions laid down in the Gita, but has to be biought out into greater 
prominence than it gets there and to be put Into a clearer shape be¬ 
fore our intelligpice. The Gita proceeded on a psyeholo^Lia! knowl¬ 
edge which was familiar to the mind of the time, and in the steps of 
Its thought it was weU able to abrid^ its transitions, to take much 
for granted and to leave many things unexpressed which wc need 
to have put strongly into light and made precise to us. Its teaching 
sets out at the beginning to propose a new source and level for our 
action in the world; that w-as the starting point and that motives also 
the cx>nclusion^ Its initial object was not precisely to propose a w*ay of 
liberation, nwk^, but rather to show the compatibility of tvorks ivith 
the soul s effort tr^wards liberation and of spiritual frmiom icsclf 
vvhen once attained with continued action In the ^vorldt muhiL^a 
hirnia. Incidentally^ a synthetic Yoga or psychological method of 
arriving at spiritual liberation and perfecrion has been developed and 
certain mctaphvsical affirmations have been put fonvard, certain 
trutlis of our being and nature on which the validity of this Yoga 
reposes. But the original preoccupation remairts throughoutH the origi¬ 
nal difficulty and probleni, how Arjuna, dislodged by a strong revul¬ 
sion of thought and feeling from the cstablLdied natural and raiional 
foundations and standards of action^ is to find a new and satisfying 
spiritual norm of ivorts^ or how he is to live in the truth of the Spirit 
—since he can no longer act according to die panial truths of the 
customary reason and nature of man—and jt!t to do his appointed 
wort on the battle-field of Kurukshetra^ To live inwaidly calm^ de- 
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t»che?d^ silent In the silence of the impersonal and universal Self and 
yet do dynamically the works of dynamic Nature^ and more largely, 
to be one with the Eternal within us and to do all the will of the 
Eternal in the ipvnrld expressed through a sublimated force, a dinne 
height of the personal nature uplifted, liberated, universalised, mrtdc 
one with God-natnre,“this is the GitaV solution* 

Let us see wbat this comes to in the most plain and positive terms 
and from the standpoint of the problem which is at the root of Ar- 
juna’s difficult^’ and refusal. His duty as a human being and a social 
being is the discharge of the high function of the Kshatrjya without 
which the frame of society dunot be maintained, the ideals of the 
race cannot he vindicated^ the harmonious order of right and justice 
cannot be upheld against the anarchic violence of oppression, wrong 
and iiijusuce. ^\nd yet the appeal to duty^ by itself can no longer 
satisfy the protagonist of the struggle because in the terrible actuaUty 
of Kiirukshetra it presents itself in harsh^ perplexed and ambiguous 
terms. The discharge of his social duty has suddenly come to signify 
assent to an enormous result of sin and sorrow and suffering; the cus¬ 
tomary^ means of maintaining social order and justice is found to 
lead instead to a great disorder and chaos. The rule of just daim and 
interest^ that which we call rights, w^ill not sen^e him here; for the 
kingdom he has to w^in far himself and his brothers and his side in 
the war h indeed righdy theirs and its assertion an overthrow^ of 
Asuric tyranny and a vindication of jusrice^ but a blood-be^ttcxcd 
jusdcc and a kingdom possessed in sorrow and with ihe stain on it 
of a great sin, a monsuous harm done to society^ a veritable crime 
against the race. Nqr will the rule of Dharma;, of ethical right, serve 
any better, for there is here a conflict of dharmas. A new and greater 
yet unguess^ rule is needed to solve the problem^ but vvhat is that 
rule? 

For to Withdraw from his w^ort^ to lake refuge in a saintly inac- 
tivity and leave the itnperfocE world with its unsatisfying noethods 
and motives to take cate of itself is one possible solution easy to 
envisage, easy to execute, but this is the very cutting of the knot that 
has been inrislently forbidden by the Tcaeher. Action is demanded 
of man by the Master of the world who is the masler of all his works 
and whose world is a field of acdon, whetlier done tlirough the ego 
and Jn rhe ignoratuLo or prtial lig^t of the limited human reason or 
initiated from a higher and more largely seeing plane of vision and 
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motive. Again, to abandon this particnilar Bctson as evil \\tJuJd be 
another kind of ^Indon, the ready resort of the short-sighted moralis¬ 
ing mind, but to this too the Teacher tefuses bis assent. 

Aijuna^s abstention ^vonld work a much greater sin and exA: it Tivtjiild 
mean^ if it had any eifect at alb the triumph of utong and injustice 
and the rejection of his ovvn mission as an mstrument of tiic divine 
workings. A violent crisis in the destinies of the race has been brought 
about not by any blind motion of forces or solely hy the confused 
dash of human ideas^ miercsts, passlonSp egoisms^ but by a Will 
which is behind these outwaid appearances. This tniih Arjuna must 
be brought to sec; he must Icam to act impeEsonaily imperturbably 
as the instrument not of his little personal desire and weak human 
shrink] ngs, but of a raster and morn luminous Poivetp a greater ail- 
wise divine and universal Will. He must act impersonally and uni¬ 
versally in a high union of his soul with the Inner and outer 
Godhead^ in a calm Yoga with his qwt% supreme Self and the 

informing Self of the universe. 

But this truth cannot be rightly seen and this kind of acdon can¬ 
not be lighily undertakenp cannot become real os long as man is gov¬ 
erned by the ego, even by the half-enlighicnod unillumined sattwic 
ego of the reason and tlie mental intelligence. For this is a truth of 
the spirit, this is an action from a spirituiil basis. A spiritual^ not an 
intellectual knowledge is the indispensable requisite for this way of 
wcFrk,s its sole possible lightp medium, incentive. First, therefore, the 
Teacher points out that aO these ideas and feelings which trouble, 
perplex and baffle Arjuna, joy and sonow^ desire and sin, tlie mind's 
rum toiwirds governing action by the oumard results of action, tlie 
human shrinking from wbiit seems terrihle and foimidable in the 
dealings of the universal Spirit wdih the wrjrld, are things bom of 
the subjection of our cojisciousness to a natural ignorance, the ww 
of working of a lovwr nature in which the soul is involved and sees 
Itself as a sepamte ego returning to the action of things upon it dual 
reactions of pain and pleasure, virtue and vice, right and wrong, good 
happening and evil fortune. These reactions create a tangled web of 
perplexity in which ilit soul is lost and bewildered by its own igno- 
ranee; it has to guide jtsdf by partial and imperfect solutions that 
serve oniinarily with a stumbling sufficiency in the normal life, but 
fail when brought to the test of a wider seeing and a profounder 
experience. To understand the real sense of action and eristence one 
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must netreBt behind all these appearances into the truth of the spint; 
one must found self-knowledge before one can have the basis of a 
right ’ivofld-knovvledge. 

The hrst tequisite is to shake the wings of the soul free from deaie 
and passion and troubling emotion and all this perturbed and distort¬ 
ing aonospheic of hum^n mind into an ether of dispassionate equal¬ 
ity^ a heaven of impersonal talm^ an egoless feeh'ng and vision of 
things. For only in that ludd upper air* reaches free from all storm 
and doud, can sdf-tnowledgc come and the law of the world and 
the truth of Nature be seen steadily and ^vith an embradng eye and 
in an iindistuibcd and all-coiuprehcmding and oll-pcnctiating light. 
Behind this little personality which is a helpless insirumcnt* a pa$5ivc 
or vainly resistant puppet of Nature and a form figured in her crea¬ 
tions^ there IS an impersonal self one in all which sees and knows all 
things; there is an equal, impartial, universal presence and support 
of creation, a witnessing consciousness that suffers Nature to work 
out the becoming of things in their own tj-pe, sviabh^ii, but does not 
involve and lose itself m the action she initiates. To draw^ back from 
the ego and the troubled penionallty into ibis calm, equal, ctemalp 
universal, impersonal Self is the first step towards a seeing action in 
Yoga done in consdous union with the divine Being and the infallible 
Will that, however obscure now to us^ manifests itself in the universe- 

When we Hve tranquilly poised in tliisself of impersonal wideness, 
then because that is vast, calm, qiiiesccnt, impersonal, our other little 
false self, our ego of action disappears into its largeness and tve see 
that it is Nature that acts and not VVC;, that al] action is the action of 
Nature and can be nothing clsc- And this thing we call Nature is a 
unh'ersal executive Power of eternal being in motion which takes 
djffefent shapes and forms in this or that class of its creatures and in 
each jndhldual of the species according to its type of natural eidstencc 
and the resultant function and law of its works- According to its 
nature each creature must act and it cannot act by anything else. Ego 
and personal will and desire are nothing more than v^vtidly conscious 
forms and limited natural workings of a universal Force that is itself 
formless and infinite and far exceeds them] tc^^n and intelligence 
and mind and sense and life and body, all that we vaunt or take for 
our own, are Naiurc^s insiiumcuts and cnearions. But the impersonal 
Self docs not act and is not part of Nature: it obser%'es the action 
freun behind and above and remains lord of itself and a free and 
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impssive knqw.Tn- and witness. The soul that lives in this imptsonah 
ity is not afFected by the actions of which our nature is an instrument; 
ic does not reply to them or their effects by giief anti joy, desire and 
shrinkit^g, attraction and repukion or any of the hundred dualities 
that draw and shake and afflet us. It TCgards all men and all things 
and all happenings with equal ejes, \v»atdies the modes or qualities of 
Nature acting on the modes or quaHdes, sees the whole secret of the 
mechpn]sm» but is itself beyond these modes and qualities, a pure 
absolute essential beings impassive, free, at peace. Namre wotks out 
her action and the soul imprsonal and universal $upprts her but is 
not involved, is not attached, is not entangled, b not troubled, is not 
bewildered. If we can live in this equal self, ^ve too are at peace; our 
works KititinUE so long as Nature s impulsion prolongs itself in our 
instiumeuK, but there is a spiritual freborn and quiescence* 

This duality' of Self and Namre, quiescent Punisha, active Pnkriti, 
is not, hoii'Cver, the whole of our being; these are not really the two 
last wonk in the matter. If it were so, either all works would be quite 
indifferent to the soul and this or that action or refraining from action 
wxmld take place by some ungov^emed turp of the mobile ^'ariations 
of the gunas,—Arjuna would be moved to battle by rajasie impulse 
in the instrumiints or withheld from it by tamasic inerda or sattvvic 
indifference,—or else, if it so b that he must act and act only in this 
way, it would be by some mechanical determinism of Nature* More- 
over, since the sold in its retreat wtjuld come to live in the Impersonal 
quiescent Self and cease to li^^ at all Lti active Nature^ the final te- 
suit w^ould be quiescence, inaction, ctissadon, inertia^ not the action 
imposed by the Gita* And, finally, thb duality gives no real explana- 
tion why the soul is at all called to involve itself in Nature and her 
works; for it cannot be that the one ever uninvolved sclF-comdcnt 
spirit gets itseif involved and loses its self-knowledge and lias to re¬ 
turn to tliat knowledge* 'Htis pure Self, tliis Atman b on the contrary 
always there, al^vaj^ the same, alwaj's die one sclf-consdenl imper¬ 
sonal aloof Witness or impartial supporter of the aclioni It is this 
lacLuia, thb impossible vacuum that compels us to suppose two Pur- 
ushas or two poses of the one Purusba^ one secret in the Self that 
observ-es all from its self-existence—or perhaps obsen^es nothings an¬ 
other self-projected into Nature that lends itself to her action and 
identiBes itseif with her creations. But even this dualism of Self and 
Prakriti or Maya correcied by the dualism of die two Pumslias is 
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not the wholes philosophic creed of the Gita- li goes beyojad them to 
the supreme ail-cmbnidog oneness of a higher Piimdi% Purushot- 
tama. 

The Gita affirms that there is a supmme Mystery^ a highest Beality 
that upholds and moondles the truth of these hva different manifes¬ 
tations. There is an utmost supremo Sdf^ Lord and Brahman, one 
who is both the impersonal and the personal^ hut other and greater 
than either of them and other and greater than both of them together. 
He is Purasha, Seif and soid of our being, but he is also Prakrid; for 
Prakrit! is the power of the All-Soul, the power of the Eterual and 
Infinite self^moved to acdon and creation. The supreme Ineffable, 
the universal Person, he becomes by his Prakrid all these creatures. 
The supreme Atman and Brahman, he manifests by his Mava of self- 
knowledge and his Maya of jgnonuice the double truth of the cosmic 
riddle. The supreme Lord, master of his Force, his Shakd^ he creates^ 
impels and governs all this Nature and all the pcisomdityp pow^r and 
works of these innumerable existences. Each soul is a pami being of 
this self-existent One, an eternal soul of this AU-Souh a partial mani- 
festadon of this supreme Lord and his universal Nature. All here is 
this Divine, this Godhead,'^^asudeva; for by Nature and the soul in 
Nature he becomes all that is and everything proceeds from him and 
lives in or by him, tLongh he himself is greater than any widest mani- 
festadon, any deepest spirit, any cosmic figure. This is the complete 
truth of existence and djis all the Kcrct of the univ'ersal acdon that 
we have seen disengaging itself from the later chapters of ihe Gita. 

But how dtjes this greater truth modify or how affect the principle 
of spiritual acdon? It modifies it to begin with in this Fundamental 
matter that the whole meaning of the relation of Self and soul and 
Nature gets changed, opens out ro a new vision, fills in the blanks 
that were left, acquires a greater amplitude^ assumes a true and spiritu¬ 
ally positive, a fia^vlcsdy integral significance. Tlie world is no longer 
a purely mechanical qualitadve acdon and determinadon of Nature 
set over against the cjuiescence of an impersonal self-existence which 
has no quality or power of self-determination, no ability or impulse 
to create. The chasm left by this unsatisfactory dualism is bridged and 
an uplifting unity revealed betvtxfcn knowledge and works, the soul 
and Nature- The quiescent impersonal Self is a truth,—it is the truth 
of the calm of the Godhead^ the silence of the Eternal, the freedom 
of the Lord of all birth and becoming and action and cieadon, bis 
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calm inGmte frccdoni gf wlf-existence not boLmd, rroubled ot af¬ 
fected by his creation, not touched hy the action and ceacriori of his 
Nature, Nature itself Is now no inexplicable illnsion^ no separated and 
opposite phenomenon, but a movement of the Etemidt £ill her stir 
and activity and multiplidty founded and supported on the detached 
and obsening tranquillity of an immutable self and spIriL The Lord 
of Nature remains that immutable self even while lie is at the same 
dme the one and xmildple soul of die universe and becomes tn a 
pardal manifestation all these forces^ powetSj consdousnesses:, ^ids, 
animals, tbings^ men. Nature of the gunas is a lower selhlimitod 
action of his power; it is nature of imperfectly oonsdous nmniFestalioii 
and therefon? of a certain ignorance. The truth of the selE ev^en as 
the truth of the Divine^ b held back from her surface force absorbed 
here in its outer action—much as inans deeper being is held back 
from the knowledge of his surface consdousness^untU the soul in 
her turns to hud out this hidden thing, gets inside itself and dbeov'or^ 
its own real vciitiesv its heights and its depths. That h u-by it has 
to draw back from its little pccsonal and egoistic to its large and im- 
pcfsonal, immutable and universal Self in ortler to become capable 
of self-knowledge. But the Lord is there, not only in that Self, but 
in Nature* He is in the heart of every creature and guides by his 
presence the turnings of this great natural mechamsm. He Is present 
in all, all lives m him, all is kimself because all b a becoming of his 
being, a portion or a figure of his existence. But all proceeds heie in 
4 iow'er partial working that has ootne out of a secret^ u higher and 
gruaicr and complete]: nature of Diviniti^ the eternal infinite nature 
or absolute self-power of tlie Godbeadp ffevafTOriakii. The perfect 
integrally conscious soul hidden in man, an eternal portion of Deity, 
a spiritual bdng of the eternal Divine Being, can open in us and 
can loo open us to him if we live constantly in thb true truth oF his 
action and our exbicnce* Tlte seeker of Gidhead has to get back to 
the reality of his immutable and eternal impersonal self and at the 
same time he has to see evcrj'whcre the Divine from whom he pro* 
creeds, to see him as all, to see him in the whole of ihb mutable Na¬ 
ture and in even^ part and result of her and in all her workings and 
there too to m^ike himself one with God, there too to live in lump to 
enter there loo into the divine oneness. He unites in that integrality 
the divine calm and freedom of hb deep essential existence with a su¬ 
preme power of instrumental action in his divinised self of Nature. 
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But hoiv is tills to be done? It can be done first by a right spirit in 
our will of worts. The setter has to tegatd all his action as a sacrifice 
to the Loid of worts who is the eternal and timveisal Being and hh 
own highest Self and the Self of all olhets and the supreme all- 
inhabiring^ all-containing, all-govumiing Godhead in ihe univene. 
The whole action of Nature k such a sacrifice,^ffered at first indeed 
to the divine Pow^s that move her and move in her, but these poiveis 
ane only limited forms and names of the One and illimitabk Man 
Ordinarily offers his sacrifice openly or under a disguise to his own 
ego; his oblation is the false action of his owti self-wdl and ignorance. 
Or he offexs his knowledge, action, aspiration, works of energj' and 
effort to the gods for pamal, temporal and persona] aims^ The man 
of knowledge* the liberated soul offers on the contrary all his activities 
to the one eternal Godhead without any attachment to their fruit or 
to the satisfaction of his lower personal desires* hie works for Cod, 
not for himself, for the universal welfare, for the Soul of the world 
and not lor any particular object which is of his own personal crea¬ 
tion or for any construction of his mental wiU or object of his vital 
longings, as a divine agent, not as a prindpal and separate profiteer 
In the WTorld-commerce. And this, it must be noted, is a thing that 
cannot be really done except in proportion as the mind arrives at 
etjuaUty, universality, wide impisonalihr' and a clear frtedom froin 
every disguise of the msisEent ego: for without these thinj^ the claim 
to be thus acting is a pretension or an illusion. The whole Bction of 
the world is the business of tJie Lord of the universe, the concern of 
the scIf-existenE Spirit of whom it is the unccasiag creation, the pro¬ 
gressive becoming, the significant manifestation and li\dng symbol in 
Nature, The fruits are his, the results are those determined by him 
and Our personal action is only a minor contrihution ruled or over¬ 
ruled, so far as its motive is an ego^tic daim, by this Sdf and Spirit 
in us who is the Self and Spirit in all and got-imis things for the uni¬ 
versal end and good and not for the sake of our ego. To work imper* 
sonaiiy, dcsirelessly and without attachment to the fruits of our work, 
for the sake of and the world and the greater Self and the fub 
filment of the universal will,—this the first step towards liberation 

and perfectioni 

But bejend this step there lies that other greater motion, ihc inner 
surrender of all our actions to the Divinity within us. For ft is infinite 
Nature that impels our worts and a divine Will in and above her that 
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demands action of us; the choice and rum qur ego gvcs ro ir is a 
contribution of out tdmasic, r^jasic^ quality, a deform^aon in 

the lower Nature. The deformation comes by the ego thinking of 
itself as the doct^ the character of the act takes the form of the limited 
personal rtature and the soul is bound up with that and its narrow 
figures and docs not allow the act to proved freely and purely from 
the infinite power within it. And the ego is chained to the act and 
its outcome; it must suffer the personal consequence and reaction 
even as it claims tlie te^nsihle origination and personal ^vill of the 
doing. The free perfect working cornea first by icfeiring and finally 
by surrendering aJ together the action and its origination to the divine 
Master of our ejiktcnce; for we feel it progressively taken up by n 
supreme Presence within us, the soul drawn into deep intimacy and 
dose unity with an inner Povicr and Godhead and the work on^- 
nated directly from the greater Selfp from the all-w'isej infinite^ uni¬ 
versal force of an eternal being and not from the ignorance of the 
little personal ego. The action is chosen and shaped according to 
tile nature, bur entirely by the divine Will in the naturep and it is 
therdore free and perfect within, whatever its outward appearance; 
it comes stamped with the inward spiritual seal of the Infinite as the 
thing to be done, the movement and die step of the raovEment de¬ 
creed in the ways of the omniscient Master of action, 
kariiia. The soul of die liberated man is free in its impersonalirj^ even 
while he contributes to the action as its means and its occasion hk 
instrumental personal self-crearion and the special will and powder in 
his nature. Tbat will and power is now' not scparaccly, egpistically his 
oviTi, but a force of the suprapcnional Divine who acts in this becom¬ 
ing of his o^vn self, this one of his myriad personalities by means of 
the charaeieristic form of die natural being, the swabhava- This is 
the high secret and mj^stery, ntlofrjopu mfiasjmn, of the action of the 
liberated man. It is the result of a growing of the human soul into 
a divine Light and of the union of its nature witli a highest univemJ 
nature. 

Tills change cannot com^ about except by knowledge* There is 
necciisary a right knowledge nf self and God and wtirld and a living 
and growing into the greater consciousness to which that knovviedgie 
admits us* We know now ivhac the knowledge k. It is sufficient to 
remember that it repa$es on another and wider vision than the hu- 
mentafi a changed vision and e.Hperience by which one is first 
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of a!] liberated from die Umitutioiis of the ego-sense and its contacts 
and feels and secs the one self in all, all in God, all beings as Vasti* 
dcv3, all as ^t!ssc1s of the Godhead and one's self too as a significant 
being and soul-power of that one Godhead; it tteais in a spiritual 
uniting consdemfiness all the happenings of the lives of others as if 
they were happenings of one's own life; it allows no wall of separation 
and lives in a universal sympthy wndi all existences, while amidst 
the world-moveinent one stiD does the work that has to be done 
for the good of all, smTn-hhiitn-itite, according to the way appointed by 
the Divine and in the measure imposed by the command of the Spirit 
who is Master of Time, Thus liting and acting in this know^iiige 
the soul of man becomes united with the Eternal in personality and 
in impersonality, lives in the Eternal though acting in Time, even as 
the Eternal acts; and is freCj perfect and blissful whatever may be ihe 
form and determination of the work done in Nature, 

Hie hberamd mon has the complete and tota.] knowledge, 
and does al] works without any of the restrictions made by the mind^ 
fatoffltrt, according to the force and fceedom and Infinite power of 
the diiiine will within him. And since he is uniied with the Ecemab 
he has too the pure spiritual and illimitable py of his eternal exist¬ 
ence. He turns with adomrion to the Self of whom he is a portion, 
the Master of his vii'orks and divine Lover of his soul and nature. 
He is not an impasrive calm spectator only; be lifts not only his 
knowledge and will to the Eternal, but his heart also of love and 
adoration and passion. For without that uplifting of the heart his 
whole nature is not fulfilled and united with Cod; the ecstasy^ of tlie 
spirit’s calm needs to be transFonned by die ecstasy uf the souFs 
Ananda. Beyond the personal Jiva and the impersonal Brahman or 
Atman he reaches the supracosmic Purushottama who U immutable 
in impeisonalJty and fulfils himself in pcisonnlity^ and draws us to 
him through these two different attmetions. The liberated seeker 
rises personally to diat highest Numen by hU sou Is love and joy in 
God and the ado ration of the will in him for the ^^as^e^ of Its ^vorks; 
the peace and largeness of his impersonal universal knowledge is 
perfected by delight in the self-cxislent integral close and intimate 
reality of this surpassing and universal Godhead. Tliis delight glorifies 
his knowledge and urtiics it with the eternal delight of the Spirit in 
its self and its manifestation; this perfeets too his personality in the 
Hipeiperson of the didne Purusha and makes his natural being and 
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acdon one eternal beauty, eternal hannofiy, eternal love and 
Ananda. 

But all tliis eiiange ineans a total passing from the louver human 
to the Iiigher divine nature. It is a lifting of aur whole bemg or at 
least of the whole mental being that wilk, knom and feels beyond 
wliat we arc min some highest spintual consciousness^ some satisfying 
fullest power of existencCp some deepest widest delight of the spirit. 
And this may well be possible by a transcendence of our present 
natural lifL% it may well be possible m some celestial state btyond ihe 
earthly cc\astence or stiU beyond in a supraensmic supetconscience; 
Lt may bappen by transition to an absolute and inhnite power and 
status of the SpiriL But w^hile %%^e are here in the body, here in lifcp 
here In acdon* wha c, In this change^ becomes of the lower nature? For 
at present all our activddes are determined in their trend and shape 
by the naturep and this Nature here is the nature of the three gunaSp 
and in ail namml being and in all natuml acEudties thetc is the triple 
guna, tamas with its ignorance and inertia^ rajas with its kinesis and 
action* its passion and grief and per\‘eisionp sattvva with its light and 
happinessp and the bondage of these things. And granted that the 
soul becomes superior in die self to the three gunas, how does it 
escape in its instrumental nature from their working and result and 
bondage? For even the man of knovviedge, says the Gita* must act 
according to his nature- To feel and bear the reactions of die gunas 
In the outer manirestation^ but to be free from them and superior 
in the ohsemng conscious self behind is not suffident; for it leaves 
still a dualism of freedom and snbjcctionp a contradiction between 
what we are within and what we are without* bctw^ecn our self and 
our power, wlmt we know" ourselves to be and ivhat we will and do. 
Wliere is the release here, where the full elevation and transformation 
to the higher spiritual nature, the immortal Dharm*!^ the laiv proper 
to the Inhnite purity and power of a divine being? If this change 
cannot be effected while iri the body, then so it must be sakh that the 
whole nature cannot be transform^ and there must remain an un¬ 
reconciled duality until the mortal type of odstence drops off like 
a discaided shell from the spirin But in that case the gospel of works 
cannot well be ihc right or at least cannot be tlio uliimiatc gospels a 
perfect cjuiesccnce or at least as perfect a quiescence as possiblCp a 
progressive Sannyasa and renunciation of works would seem sdll to 
be the true counsel of perfectionj—as indeed the l^Iayavadin contends^ 
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who sa)’s that the Gita's way is no doubt the right wiy so long as 
leniain in acrioDf but fdit all Vb'orks aic an iliurioii and ijuiesccnce 
the highest path. To act in thh spirit is weU* hut only as a transition 
to a fenunmiion of ail \TOrks to cessation^ to an absolute quicsecnee. 

This is the difficulty which the Gita has still to incet in order to 
justify works to the seeker after the Spirit. Otherwise it must say to 
Arjuna, ^Act temporarily in this fashion^ but aftenvards seek the 
higher way of renunciation of works,'* But^ on the contrary, it has 
said that not the cessation of works^ but renunciatioji of desire is the 
better WTiyj it has spoken of the acuon of the iiberaicd tnaiip wiuJctiuyfl 
kerrrza. It has even insisted on doing alJ actions, sorr'^f 
knsnakn: it has said that in whatever way the perfected Yogjn lives 
and acts, he lives and acts in God, This can only lie, if the nature 
also in its dynamics and workings becomes divine, a power imper¬ 
turbable, intangible, inviolate* pure and untroubled by tlie reactions 
of the inferior Pratriti- How and by what steps is this most difficult 
transformation lo be effected? Wliac is this last secret of the squIs 
perfection? what the principle or the process of this transmtitation of 
our human and earthly nature? 
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Ihe practical diffioilty of rhe change from die ignorant and 
shackled normal mituie oF man to the dynamic freedom of a divine 
and spiritual being will be appattni; if we ask onrsek'^, more nar¬ 
rowly, how the mansition can be effected from the fettered embar¬ 
rassed funcboning of the three (qualities to the Uifinite action of 
the liberated man who is no longer subject to the gunas. The transi¬ 
tion is indispensable; for it is dearly laid down that he must be ahov'e 
or else without the three gunas, tngUTmtltu^ Tiistraig}iJiya. On the 
other hand it is no less dearly, no less emphatically laid down that in 
every natural existence here on earth the three gunas are there in 
their inextricable working and it is even said that all actann of man 
or creature or force is merely the action of these three modes upon 
each other, a fuocdoning in which one or other predominates and 
the rest modify its operation and results, gani gunesu How 

then can there be another dynamic and kinetic nature or anv other 
kind of worts? To act is to be subject to the three qualities of Nature; 
to be beyond these conditions of her working is to be silent in die 
spirit. The Ishwara^ the Supreme who is master of all her works and 
functions and guides and determines them by his dhine will, is 
indeed above this mechanism of quality, not touched or limited by 
her modes; but sdll it wnuld seem that he acts always tbrotigb them, 
aJw^av5 shapes by tlie power of tlie swabhasa and through tlie psycho¬ 
logical machinery of the gunas. These three are fundamental prop 
Eftics of Prakrid, necessary operations of the executive Nature force 
which takes shape here in us and the Jiva himself is only a prtion 
of the Divine in this Prakriti, If then die bberafed man still does 
works, still movies in the kinetic movement, it must be so that lie moves 
and acts, iu Nature and by the limitation of her qualiticsj subject 
to dieir reactions, noi^ in so far as the natural part of him persists, in 
the freedom of die Dhinc, But the Giui has said cxaoiy the opposite. 


^Gita, XVI. 
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iLat die libenaied Yogin is delivered frdn] die guna reactions and 
whatever he does, ho^vever he Uvl% moves and acts in God, in die 
power of his Freedom and inunomiity^ in die hw of the supreme 
eternal Infinite, sartadia uartiitnam'fi m yogi mayi variate^ There 
seems hero to be a contTadicfion, an impasse. 

But this is only when we knot ourselves up in the rigid logical 
oppositiorts oF the analytic mind, not when we look freely and 
subtly at the nature of spirit and at the spirit in Nature, What moves 
the w-orid b not reaUy the modes of Pmkriti—these are only the 
lower aspect, the mcchanisin of our normal nature* The real motive 
power 15 a divine spiritual Will which uses at present these inferior 
conditions, but is itself not limited, not dominated, not mechanised^ 
as is the human will, by the gunas. No doubt, since these modes 
are so universal in tlioir action, they must proceed from something 
inherent in the power of the Spirit; there must he powers in the 
divine WihTorce froiri which these aspects of Prakriti have their 
origin. For everything in the lower normal nature is deri^-HJ from the 
higher spiritual powier oE being of the Purushottama, pro- 

it does not come into being de and without a spiritual 
cause. Something in the essential power of the spirit them mu^ be 
from which the satndc light and sarisfacdon, the mjasic kinesis, the 
tamasic inertia of our nature are derivations and of which tlicy are 
the imperfect or degraded forms. But once we get back to these 
sources in their purity ebo^T this imperfection and degradation of 
them in w^hich we live we shall find that these moEions put on a 
quite different aspect as soon as we begin to live in the spirit. Being 
and action and the modes of being and action become altogether 
different things, far above their present limiEed appearance. 

For u’hat is behind this troubled kinesis of the cosmos with all 
Its clash and stniggk? What is it that when it touches the mind, when 
jt puts on menial valuer creates the reactions of desire, strivings 
straining, error of will, sarroiv, sin, pain? li is a will of the spirit in 
moveinenE, it is a large dirine uill in action which is not touched by 
these things; it is a power^ of the free and infinite conscious Godhead 
which has no desire liecattse it exorcises univorsal possession and a 
spontaneous Ananda of its movement. Wearied by no striving and 
straining, jt enjoys a free mascciy of its means and its objects; misled 
by no exTor of the will, it holds a knowledge of self and things which 
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b tlie source of its niaster}' afid its Ananda: overcotue by no sorrow, 
an or pain, it has the joy and purity of its being and the joy and 
purity of its pow€t. Tlie soul that lives in God acts by this spiritual 
%vil! and not by the normal uill of the? unlibcrated mind: its kinesis 
takes place by this spiriiual force and not by the rajasLc mode of 
Nature^ preosely because it no longer lives in the lower movement: to 
which that deformation belongs, but has got back jn the divine nature 
to the pure and perfect sense of the kinesis. 

again what is behind the inerria of Nature, behind this Tamas 
which, when complete, makes her action like the blind driving of 
a machine, a mechanical impetus unobservant of anything except the 
groove in which it is set to spin and not conscious even of the law 
of that motion, [his Tamas that turns cessation of the accusiomcd 
action into death and disintegration and becomes in the mind a 
power for inaction and ignorance? This Tamas is an obscurity w^hich 
rnistranslates, we may say, into inaction of power and inacricn of 
knowledge the Spirits eternal principle of calm and repose—the 
repose which the Divine never loses cv'en while he acts, the eternal 
repose which supports lii$ integral action of knowledge and the force 
of his creative mil both there In its own infinities and here in an 
apparent limitation of its working and self-owareness. The peace of 
the Godhead is not a disintegraiion of energy or a vacant inertia; 
ii would keep all that Infinity has known and done gathered up and 
concentratedly conscious in an omnipotent silence even if the Pow'cr 
evejy^vhcfc ceased for a time actively to knovv and create- Tire Eter- 
ual does not need lo sleep or rest; he dties not get lircd and flag; he has 
no need of a pause to refresh and reereale his exhausted energies; 
for his energy h inexhaustibly the same, indefatigable and infinite. 
The Godhead is talm and at test in the midst of his action; and on the 
other hand his wry cessation of action would retain in it tho full 
power and all the potentialities of his kinesis. The liberated soul 
enters into this calm and participates in the eirmal repose of the 
spirit. Tliis is known to even' one who has had any taste at all oF the 
Jt>y of liberation, that it contains an ciemal pnver of calmp And tliai 
profound tranquillity can remain in ihe very heart of action, can 
persevere in the most violent inoripn of forces. There may be an 
impetuous flood of thought, doing, will movement, on overflowing 
rush of lov^* the emotion of the self-existent spiritual ecstasy at its 
strongest intetisity, and that may extend itself to a fiery and forceful 


ON TtlE CTTA 


416 

spiritua] enjoj^tncfit of things and beings in the \vt>rld and in the ways 
of NatuiCp and yet this tranquilKty and lepdse would be behind the 
surge and in it^ always conscious of its depths, always the same^ The 
calm of the liberated man is not an indolence, incapcit\^ insensi¬ 
bility, inertia; it is full of iminorul po^r, capable of aU action^ 
attuned to deepest delight, open to profoundest love and compassion 
and to every manner of inlenscst Ananda. 

And so too beyond the inferior light and happiness of that purest 
quality of Nature, Sattwa, the power that makes for assirmbdon 
and equivalence^ ligbt knowledge and right dealings fine harmony, 
firm balance* right law of action^ right possession and brings so full a 
satisfaction to the mind, beyond this highest thing in the nornml 
nature, admiTable in itself so far as it goes and while it can be mainr 
tained, but precarious^, secured by hmimtion, dependent on rule 
and condition^ there is at its high and distant source a greater light 
and bliss free in the free spiriE. That is not Uuiitcd nor dependent on 
limitation or rule or condition but self-existent and unalterable, not 
the result of this or that harmony amid the discords of our nature 
but the fount of harmony and able to create whatever harmony !t 
wrilL That i$ a luminous spiritual and in its nath^ acrion a direct 
supra mental force of knowledge, not our modified and deriva- 

mental light, prak^sa. That is the light and bliss of widest self- 
cxistcnce, spontaneous self-knowledge, intiiuaie universal identity, 
deepest self-interchange, not of acquisition, assimilatidn^ adjustment 
and laboured equivalence. That light h full of a luminous ^iritual 
will and there is no gulf or disparateness betwwn its knowledge and 
its action. That delight is not our paler mental happiness, 
but a profound eoncentrated intense selF-cxistcni bliss extended to all 
that our being doe^p envisages, creates, a fixed divine rapture^ Ananda. 
The liberated soul paTtidpates more and more profoundly in this light 
and bliss and grows the more perfectly into it, the more inEegrally it 
unites itself with the Divine. And wliile among the gunasof the lower 
Nature thene is a necessary disequilibrium^ a shifting inconstancy of 
measures and a perpetual struggle for domination, the greater light 
and bliss> calm, will of kinesis of the Spirit do not exclude each 
other, are not at war, are not even merely in equilibrium, hut each 
an aspect of the two others and in their fullne^ aJ) are inseparable 
and one. Our mind when it approaches the Divine may seem to enter 
into one to the exclusion <>f another, may appear for instance to 
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jjcliicvc to tKe exclusion of kinesis of acdon^ but thot is because 
appioadi bim first through the selecting spirit in the mind. After 
tvards when we are able to rise above even the spiritual mind, can 
sec that each divine power contains all the test and can get rid pf 
this initial error.- 

We see, then, that action is possible vvithotic the subjection of the 
soul to the normal degraded funciioning of the modes of Nature. 
That functioning depends on the mental, vital and physical limita¬ 
tion into which we are cast; it is a deformation^ an incapacitv^ a 
wrong or depressed vdue imposed on us by the mind and life in 
maiicr. When we grow into the spirit^ this dharma or inferior kw of 
Nature is neplaoed by the immortal dharma of the spirit; there is the 
experience of a free immortal action, a divine ijlimitable knowledge* 
a transcendent power, an unfathomable rep(3se. But sdil there re¬ 
mains the ejucstion of the transition; for there must be a transitEon, 
a proceeding by seeps, since nothing in GodV workings in this world 
is done by an abrupt action without procedure or basis. We have 
the thing we seek in us^ but we have in praepce to evolve it out of 
the inferior forms of our nature.^ Tliorefore in tJic action of the 
modes itself there must be some means, some leverage^ some poirit 
d'appui, hy which we can effect this transformatjom The Gita finds it 
in the full development of the sattwie gun a till that in its potent 
e.xpansiofi reaches a point at which it can gp beyond iisetf and dis¬ 
appear imo its source. The mason is evident^ because sattwa is a 
power of light and happiness, a force that niakes for calm and knovvb 
edge, and at its lughest point it can arrive at a certain reflection, 
almost a mental identity wath the spiritual light and blris fmm which 
it derives- Tlie other two gunas cannot gjet this transformaiion, rajas 

ureoiint Bcie of liic supreme spirinial and Eupnirqcnial forms 

of highest Nature actkrn conc^nding to die is noE demvd from the 

Gita, but introduced fruni spiritual cxperiencci The Gita does not describe in 
any detail the action of the highest mrurev riaJiLiu;^'43wi it leaves that 

for the sfelter (o discov‘i[!r hy hu o^vn spiritual e.epcrfence+ It OEily points out 
the nature of the high uttwic tempctattient and action ihiougli which this 
supiytne has to be reached and inshu at the same time iho ovci' 

passing of Sairwa and transcendence of the ihiec gunas. 

*This is from the pnsnl of the view of riur niitum ascending upwurds by 
«if-c(int|pest, effort arxl disdpliner There must also intervene mote and more 
f descent of the divine Light, Presence and Pwer into the being to tTansform 
it; othf nvisc ihe eliangc at the point pf cuUnmatlon and bc^iobd it cannat Lite 
place. Tliat is why there cainf=s in the Ust movement the necessity of an 
absoJuie sclf^umnidcr. 
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into ttc divinq kinetic \sill or tanias in Ed (he divine leptKfi and calm^ 
without the intm^ention of the sattwic power in Nature* The piin.- 
ciplc of inertia will alwoys remain an inert inaction of power or an 
incapacity of knowledge until its ignorance disappears in illurnination 
and its torpid incapacity is lost in the light and force of the omnipo¬ 
tent dhine will of repose. Then only can we have the supTeme calm. 
Therefore tmnas must be dominated by sattwa. The principle of rajas 
for the same reason must remain elwys a restless, troubledp feverish 
or unhappy working because it has not right knowledge; its native 
movement is a wrong and penerse action, per%''erse through ignorance. 
Our will must purifv itself by knowledge’,^ it must get more and more 
to a right and luminously Inforined action before it can be converted 
into the divine kinetic will. Tliat again means the necessity of the 
intervendon of satiwa. The sattivic quality is a first mediator between 
the higher and the Jower nature. It must indeed at a certain point 
transform or escape from itself and break up and dissohe into its 
source; its conditioned derivative seeking light and catefttlly con¬ 
structed action must change into die free direct dynamics and spon¬ 
taneous iiglu of the spirit. Bui meanwhile a high Increase of satHvic 
power delivers us largely from the tamasic and the rajasic disquali¬ 
fication; and its own disqualificaticm^ once vve are not pulled too much 
downward by rajas and tamas, can be surmouDicd with a greater ease. 
To develop saltu’a till it becomes full of spiritual light and calm and 
happiness is die first couditiou of this preparacDrip^ discipline of the 
nature. 

That, w-e sliall findi h the whole intcnrion of the remaining chapLeis 
of the Gila. Bui fim it prefaces the oonslderalion of this enlightening 
movement by a distinctiDu between tw'o kinds of being, the Deva 
and the Asura; for the Deva is capable of a high self-transforming 
sattwic acdon, (he Asura incapable. We must see wliat is the object 
of this preface and the precise bearing of this distin ctiom The general 
nature of all human beings is the same, it is a mixture of the tliree 
gunas; tt would seem Ehen that in all there must be the caparit)^ to 
develop and strengthen the sattwic element and turn ii upward 
towards the heights of the divine tmnsfoTmation. I'hat our ordinary 
turn is actually tow'ards making our reason and will he servants of our 
rajasic or tamarie egoism, the minisiers of our restless and ill-babnccd 
kinetic desire or out self-indulgent indolence and static inertia, can 
only be^ one would imagine^ a Ecmporaiy characteristic of our un- 
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det'elopcd qjintiiii] being, a rawriC 25 it of its imperfect ci-oludoa and 
miisi disappear \.vhen nur oonsdousness rijies in the spidruai scale^ 
But aerually see that men, at least men above a certain lev-el, fa]J 
very largely into twQ classes, those who have a dominant force of 
snttivic nature turned towards knowiiidge, sdf-control, beneficence, 
perfection and those who have a dommant force of rajasic nature 
turned tcrai-ards egoistic greatness, satisfaction of desire, the indul¬ 
gence of their own strong will and peisonality which thev seek 
to impose on the mrld, not for the seoice: of man or Cod, but for 
thdr envn pnde, glory^ and pleasure. These are the human representa- 
tJvi!s of the Devas and Danavos or Asums, the Gods and the Titans. 
This dbiinction is a very ancient one in Indian religious syTiihqlism. 
The fundamental idea of the Rig Veda is a struggle between the Gods 
and their dark opponents, between the Masters of light, sons of 
Infinitj', and the children of Division and Night, a battle m which 
man takes part and which is reflected in all his inner life and action. 
This was also a fundamcnul principle of die rdigion of Zoroaster, 
The same idea is prominent in later literature. The Ramayana is in 
its ethical intention the parable of an enormous confhci betw^een 
the Deva in human form and the Incarnate Rakshasa, between the 
rcprescntaiive of a higli culture and Dharma and a huge unbridled 
force and gigantic dvillsation of die ejcaggsTated Ego. The Mahabha- 
nita, of which the Gita fs a soedon^ takes for its subject a life-Jong 
clash between human Dev^as and Asuras, the men of power, sons of 
the Gods, who are governed by the light of a liigh ethical Dharma 
and others Avho arc embodied Titans, the men of power who are out 
for the service of their inEcllectual, \iml and ph\^lcal ego. The andent 
mind, more open than ours to the truth of thin^ behind the phv^ical 
veil, saw behind the life of man great cosmic Powers or beings repre- 
senmtivt of certain turns or grades of die univefsal Shakti, divine, 
titanic, gigantic, demoniac, and men who strongly represented in 
themselves these types of nature were themselves considered a^ Devas, 
Asums^ Rakshasas, Pisachas, The Gita for its own purposes takes op 
this distinction and develops the dilFereiice between daese two kinds 
of beings, dvati bhiiUi-SiffgmL h has spoken previously of the nature 
which is Asuric and Rakshasic and obstmets God-knowledge, salva¬ 
tion and perfection^ it now ooiitTasts jt with the Dahic nature which 
IS turned to tlicse things, 

Arjuna, sav's tlie Teacher, is of the Deva nature. He needs not 
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grieve uiiL tLc thoughr that by acceptance of battle and daughter 
he wSl be yielding to tbe impul^ of the Asuia. The action on which 
all tumSj the battle which Arjuna ha^ to Gght vviih the incarnate 
GotlLcad as his charioteer at the bidding of ihe Master of the world 
in the form of the Time-Spmt, is a struggle to establish the kingdom 
of the Dharma, the empire of Truth, Right and JusEice* He himself 
Is bom in the Des^a kind^ he has developed in himself the satti^ic 
bein^ until he has now come to a point at which he is capable of a 
high transformation and liberation from the jraigMityti and therefore 
even from the sattivic nature^ Tlie distinction between the Desa and 
the Asura is not comprehensive of all humanity, not rigidly appKcahle 
to all its individuals^ neither h it sharp and definite in all stagics 
of the moral or spiritual hiscoiy of the race or in all phases of the 
individual ei^oJutioD. The tamasic man who makes so large a part 
of the whole, falls into neither eaicgory as jt is here described, 
though he may have both eletneiits in hinn In a tow degree and for 
the most part serv^ tepidly the lower qualities. The normal man Is 
ordinarily a mixture; hut one or the other tendency is more pro¬ 
nounced, tends to make him predoronandy rajaso-tamasic or sattw'o- 
rajasic and can he said to be preparing him for either culmination, 
for the divine clarity' or the titanic turbulence. For here what is in 
question h a certain culmjnation in the evolution of tlic qualitative 
nature^ as wall he evident from the descriptions given In the text- On 
one side there can be a sublimation of the sattwic quality^ the culmi¬ 
nation or manifestation of die unborn Deva, on the other a suhiima- 
rion of the lajasic turn of the soul in natiire, the entire birth of the 
Asura. The one leads towards that movement of liberation on which 
the Gita is about to lay stress; it makes possible u high self-cxcccding 
of the saitiva quality^ and a transfonuntion into the likeness of tlie 
divine beings vimoJcMyn. The other leads away from diat universal 
potenriaht)^ and prtcIpiEaics toivards an exaggeration of our bondage 
to the This is the point of the distinction, 

ITie Deva nature is distinguished by an acme of the sattwic habits 
and qualities; self-contmlp sacrifice, the religious habit, cleanness and 
purit)', ™idour and siraigbifonvardncss, truth, calm and selMenial, 
a>mpas£ion to all beings, modesty, gentleness, forgivingness, paricnce^ 
steadfastness, a deep sweet and serious freedom from all nrsdessness^ 
levity and inconstancy are its native attributes. Tlie Asuric qualities^ 
WTathj greedy cunning, ticacheryt wilful doing of injur)' to Others, 
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pride and srrogance and cxces^vc ^If-esicem haie no pbcc in its 
composition. But its gentleness and self-denial and self'ConirDl arc 
free too from all wealoiess: it has energy and souldorcCr strong reso¬ 
lution^ the fearlessness of the sou] that lives in the right and acomd- 
ing to the tryih as virrll as its harmlessness, tejah, 
aJilriisrtj sirtyffTit, The whole being, the whole lempcnimcnt is in¬ 
tegrally pure; there is a seeting for knowledge and a calm and fixed 
abiding in knowledgje* This is the wealth, the plenitude of the man 
bom into the De^'a riature- 

The Asuric nature has too its wealth, its plenitude of force^ but it is 
of a very different, a powerful and evil kind. v\£uric men have no 
true knowledge of the way of aedon Or the t.V 3 V of absEention^ the 
fulfilling or the holding in of the nature. Truth is not in them, nor 
dean doing, nor faithful obsen^ance. They see naturally in the world 
nothing but a huge play of the satisfaction of self; theirs is a world 
with Desire for its cause and seed and govetnlHg force and law, a 
rTOrld of Chance^ a world devoid of just relation and linked Ivarnia» 
a world without God, not true, not founded in Trutk Whaoner 
heEler intellectual or higher religious dogma they may possess^ this 
alone is the true creed of thdr mind and will in action; they follow 
alwap the cult of Desire and Ego. On that way of seeing life they 
lean in reality and by its falsebood they ruin their souls and their 
leasom iTic Asurid man becomes the centre or mst mm ent of a fierce^ 
Titanic^ violent action, a powder of destruction in the world, a Fount 
of injury and einl. Arrogant, full of self-esteem and the drunkenness 
of their pride, these misguided souls delude thcrasdves, persist in 
false and obstinate aims and pursue the fixed impure resolurion of 
their longings They imagine that desire and etijoATnent are all the 
aim of life and in their inordinate and Insatiable pursuit of it they 
arc the prey of a devouring, a measurelessly unceasing care and 
thought and endeavour and ansdety till the moment of their deadt. 
Bound by a hundred bemds, devo-uicd by ^vrath and lust, unwcoriedly 
occupied in amassing unjust gains which may sexs'e their enjoyment 
and the salisfactjDn of their craving, always they think, 'Today 1 have 
gained this object of desire^ tomorrow 1 shall have diat other; today 1 
have so much wealth, moire I w^ill get tomorrow. 1 have killed this 
my enemvi the rest too I wall kilL I am a lord and kingof men^ I am 
perfect, accomplished^ strongs happy^ fortunaie^ a privileged enjoji'er 
of the world; 1 am wealthy, I am of high birth; who is there like 
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unto iDfi? I will E3)crifjce^ I mW give, 1 will ejipy." Thus ucnipied 
by nmny egoistic ideas, deluded, doing works^ but doing them 
wrongly^ acting Tnightily, hut for themselves^ for desire^ for enjoy¬ 
ment:, not for God in diemselves and God in man, they fall into the 
undean hell of their own evil. They sacribee and give, but from a 
self-regarding ostentation^ from vanity and with a stiff and foolish 
pride. In the egoism of their strength and power, in thn violence of 
their wrath and arro^nce they haiCp despise and bclkde the God 
hidden in themselves and the God in man. And because they hai-c 
this proud hatred and contempt of good and of God, because they 
nre cruel and etH, the Divine casts tfacm doAvn continually into more 
and more Astiric births. Not seeking they find him not, and at 
last, losing tlic way to him altogether^ sink down uito die lowest 
status of so id-nature, adh&nmm g££tim. 

This graphic description, even giving its entire value to the distinc¬ 
tion it implies, must not be pressed to cany more in it than it means. 
When it is said that there are two creations of beings in thi^ material 
world, Deva and Asura,^ it is not meant that Imman souk are so 
created by God From the beginning each with its owu iueviuble 
career in nature, nor is it meant that theie is a rigid Spiritual predes¬ 
tination and diDse rejecred from the beginning by the Divine arc 
blinded by him so that they may be thrust down to eternal perdition 
and tbc impurity of 1 lelL All souls are eternal portions of the Divinei 
the Asura as well as the Deva, aU can come to salvation t even tliC 
greatest sinner can turn to the Dit^ne. But the e%^oIutJoji oF die soul 
in Nature is an adventure of which Swabhava and die Kami a gm*- 
emed by the sw'ahhava are ever the chief powers; and if an ej^cess in 
the Toanifestadon of the sw'abhava, the self-becoming of tbc soul, a 
disorder in its play turns tlie law of being to the perverse side, if the 
mjaric c]ualities are given the upper band, cultured to the dimixiution 
of saUwa^ then the trend of f^ima and its resubs necessarily cul¬ 
minate not in the sattwic height uhicb b capable of the movement 
of liberation, but in the highest exaggeration of the pencrsitlc^ of 


* Tbe dkiincfian hctwmn the two creaticiu ha& ils full tmiii in nipraphyskul 
planes where the law of spiritual ei-otutiGn docs not guvem the nvov-cmetit. 
There are wnrlds of the DcViiSK worlds qf the Ajunis, and There are in these 
worlds boKind us onnstanl types of beings w^hich s^epport the complete divjpe 
pky nf crcaiian indispensable to llte macch of ihe unis’crse and cast ihcir in- 
iluciitc aJso ou the ^aitli and on ihe life and UiUtue of mau in ihJs phys^l 
plme fif existence. 
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the hwtr nature. The marip if he does not stop short and abandon 
his way of error, has eventually the Asura full bom in him, and once 
he has taken that enormous turn away from the Light and Truthp he 
can no more reverse the Fatal speed of his course because of ihc very 
immensity of ihc misused divine pc^ver in him until he has plumbed 
the depths to which it fallsp found bottom and seen where the way has 
led him, the power exhausted and misspent, himself down in the 
bwncst state of the soul naturCp which is Hell. Only when he under¬ 
stands and turns to die Lightp docs that other trudi of the Cita 
come in, that e\*en the greatest sinner, the most impure and violent 
eviWocr is saved the moment he turns to adore and follow after die 
Godhead within him. Then, simply by that tum^ he gets very soon 
into the sattwic way ivhich leads to perfection and freedom. 

The Asuric Prakrid is the rajasic at its height- it leads to the slavery 
of the soul in l\ature+ to desire, \vnith and greed, the three powers 
of the rajasie ego, and these are the threefold doors of Hell, the Hell 
Into which the natural being falls when it indulges the impurity and 
evil and error of its lower or pert^erted instincts. These three are again 
the doors of a great dathnesSy they fold back into tamas^ the charao* 
icrisdc pow'er of die original IgnorEuice; for the unbridled forte of the 
rajasic nature, when exha listed, falls hick into die iveakness, collapse^ 
darknesSp incapacity of die worst tamasic soul^mtus. To escape from 
this downfall one must gel rid of these three evil forces and turn to 
the light of the satlwic t]uality:K live bv the right, in the true relations^ 
according to the Truth and the Law", then one follows one's own 
higher good and arrives at the highest soul^tatus^ To follow the law 
of desire Is not the tme m!c of our nature; diere Is a higher and juster 
standard of its unrks. Bui where is it embodied or how- is it to be 
found? In the first place, the human race has always been seeking 
for this just and high La^v and whatever it has discovered is embodied 
In its Shastra, its rule of science and knowledge, rule of ethics, rule 
of religion, rule of best social Ihing, rule of ones right relations w'ith 
man and God and iSature. Shastra does not mean a mass of customs, 
some good, some bad, unintclligently followed by die customary 
routine mind of the tamale man. Shastm is die knowledge and 
niching laid down by intuit ion» experienoe and wisdom ^ the srit-noc 
and art and cdiic of life, the best standards available to the race, 
Tlie half-awakenvd man who leaves the obsen-ance of its rule to 
follow the guidance of his insuncts and desires, can get pleasure 
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but not bappini^ss^ foi the [noer happiness can onl^ come hy light 
livting. He taiLbDE move m perfection^ cannor acquire the highest 
spiritual status. The law of instinct and d^itc seems to come Gist in 
the animal wozld, but the manhood of man grous by the pursuit of 
tnith and religion and knowledge and a liglit life. The Shastraj the 
jeoDgnised Right that he has set up to govern his lower metnbets by 
bis reason and intelligent wdh must therefore first be ob^rved and 
made the authority for conduct and works and for what should or 
should not he donei tHI the instinedve desire nature is schooled 
and abated and put d<y\m hy the habit of self-control and man is 
ready first for a freer intelligent self-guidanee and then for the highest 
supreme law and supreme liberty of the spintual nature^ 

For the Shastm in its ordinary aspect is not that spintual law^ 
although at its loftiest point, when it becomfs a science and ait of 
spiritual li\'ing, /Whyatma-shastrar—the Gita itself describes its own 
teaching aa the highest and most ssecret Shastra^—it formulates a mle 
of the self-transcendence of the sattwic nature and develops the 
discipline which leads to spiritual transmuution. Yet all Shastra is 
built on a number of preparatory conditions, dharmas; it is a means^ 
not an endp The supreme end is the freedom of the spirit when 
abandoning all dharmas the sou] turns to God for its sole bw of 
action^ acts straight fTom the divine Aviil and lives in the freedom 
of the divine natnrep not In the Law^ but in the Spirit* This is the 
development of the teaching which is prepared by the neact question 
of Arjuna* 


xrai 


THE GUNAS, FAITH AND WORKS* 

The Gita Im made a di^tuictfon beeweea actiem according to die 
license of personal desiie and action done according ro the Shastra. 
Wfi must understand by the laLter die recognised sdence and art of 
life which is the outcome of mankind s collective livings its culture^ 
rebg^on, science^ its progressive discovery of the best rule of life^—hut 
mankind still walking in the ignorance and pmceeding in a half light 
tow'ards knowledge. The action of personal desire belong to the 
unregeneraicd state of oujt nature and is dictated by ignorance or 
false knowledge and an imregulatcd or ill-regulated kinetic or rajasic 
egpism. The action controlled by Shastra is an outcome of intel' 
lectualp ethicalp aesthetic, social and religious culture; it embodies an 
attempt at a certain rfght Ihing, harmony and right order and is 
etidendy an effort, more or less advanced according to circumstances, 
of the sattwic element in roan (o o^'Crtopp legulate and control or 
guide, where it must be adroittedk bis mjask and tamasic egoism. It is 
the means to a step in advance, and therefoiiE mankind must first 
procotid through k and make this Shastra its law of action rather than 
obey the impulsion of it& personal desires. This is a general rule 
which bumanit^'^ has always recognised wherever it has arrived at any 
kind of established and developed society; it has an idea of an orderp 
a law, a standard of its prfection, something other than the guidance 
of iis desires or the crude direction of its raw impulses. This greater 
mlc the individual finds usually outside himself in some more or 
less fbicd outcome of the esperience and wisdom of the race, wtich 
he accepts, to which his mind and the leading parts cjf his being give 
their assent or sanction and svhich he tries to make his own by living 
it in his mind, will and actioru -^d this assent of the being, its con¬ 
scious acceptance and w-ill to behci'c and realise, may lie called by 
the name w^hjeh the Gita gives to it, his faith, irriddh^. The religion^ 
the philosophy^ the ethical bw^ the sodal idea, the cultural idea In 
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which I pyt my faiths me a law for my tiaturc and its works, an 
idea of relative right or an idea of relative or absolute peifecrion, 
and in proportion as I have a sincerity and completeness of faith 
in It and an inCensit\' of will to live actording to diat faith, I can 
become what it proposes to me, I can shape tn^^Lf into an image of 
that right or an exemplar of tliat perfection. 

But we see also that there is 3 freer tendency in man other than 
the leading of his desires and other diati his will to accept the Law% 
the fixed idea, the safe ^cming rule of the Shasira* The individual 
fiequendy enough, die communiry at any moment of its life is sotrn 
to turn away from the Shastra, becomes impatient of tt, loses that 
fonn of its will and faith and goes in search of another law which 
it is noAv more disposed to accept as the right rule of living and jc^rd 
as a more vital or higher mith of existence. This nuy happen when 
the established Shasjbra eeases to be o hving thing and degenerates 
or srilTens into a mass of customs and conv'entions* Or it may come 
because it is found that the Shastra is impetfect or no longer useful 
for the progress demanded; a new truth, a more perfect law of litring 
has become imperative, if that does not exist, it has to be discovered 
by the effort of the race or by some great and illumined individual 
mind who embadies the desire and seeking of the race. The Vedic 
law becomes a convention and a Buddha appears with his ninv rule of 
the eightfold path and the goal of Nirvana; and it may be remarked 
that he propounds it not as a personal invention^ but as the true 
rule of Aiv^an living constantly Tediscovered bv the Buddha, the 
enlightened mind, the awakened spirit. But this practjcallv means 
that there is an ideal, an eternal Dhartna which religion, philosophy, 
ethics and aU OLher powers in man dial strive after truth and 
pcrfoctian arc constantly endeavouring to embcMiy in new statemcnis 
of tlie science and art of the inner and outer life, a new Shastra. The 
Mosaic law of religious^ ethical and social righteousness is convicted 
of narrowness and imperfection and is now, besides^ a conventionj 
the law of Christ com^ to replace it and daims at once to abrogate 
and to fulfil, to abrogate the imperfect form and fulfil in a deeper 
and broader light and power the spirit of the thing which it aimed 
at, the divine rule of living. And I lie human search does not stop 
there, but leaves these fcrmubtlons too, goes back 10 some past 
truth it had rejcN-ted or breaks Forward to some new truth and power* 
but is always in search of the same thing, the law of its perfection* 
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it3 rule of right living, its complete^ highest and essential self and 
nature. 

This movciuent begins witli the Jndividuah who is no longer satis* 
fied with the law because he hnds that it no longer concspondls to his 
idea and largest or iuicnsest experienpe of himself and existence and 
therefore he can no longer bring to jt the will to believe and ptactise. 
It docs not correspond to his inner w'ay of being, it is not to him strt, 
die thing that truly U, the right, the highest or best or ical good; it 
is not the truth and laiv of his or of all being* Tlie Shastra is some¬ 
thing impersonal to the individual, and that gives it its authority over 
the narrow^ personal h\v of his members; but at the same time it is 
personal to the eollccdvity and is the outcome of its experience, its 
culture or its naturOp It is not in all its form and spirit the ideal rule 
of fulfilmcnt of the Self or the eternal laiv of ihe Masicr of our uatme^ 
although it may cqn mln in itself in small or larger measure iudicationst 
preparauonsp illuminating glimpses of that far greater thing. And the 
indJi idual may have gone be)^ond the collecrivicy and be ready for a 
greater truth, a wider wa1k> a deepei mtention of the life-Spiriu The 
leading in him that departs from the Sbastm may not indeed be always 
a higher movement; it may take the form of a revolt of the egotsDc or 
rajasfc nature seeking freedom from the yoke of something whidi it 
feels to be damping to its liberty of self-fulhlmcnt and sdf-finding. 
But m^en rhtn it is often justified by some tiarrowness or imperfection 
of the Shastia or by the deg;radalJon of the current rule of living into a 
merely restricting or lifeless convention. And so far it is legitimate, it 
appeals to a truths it has a good and just reason for existence: for 
though it misses the right path, yet the fr€?e action of the mjasic 
ego, because It has more in it of hberTj" and life, Js better than the 
dead and hidebound tamasic following of a eonventioii, Tlie rajasic 
h alw'ays stronger, alway's more forcefully inspired and has more 
possibilities in it than the tamasic nature- But also this leading may 
be saimic at its heart; it may he a turn to a larger and greater ideal 
which will carry us nearer to a more complete and ample truth of out 
self and universal existence il^an has yet been seen and neater there' 
fore to that highest law which is one with ihe divine freedom. And 
in ctFeci this movement is usually an attempt to lay hold on some 
forgotten truth or to move on to a yet undiscovered or unlived truth 
of our beings It is not a mere licentious movement of the unrogulated 
nature; it has Its spiritual jusdheatjon and is a nccr^ty of our spiritual 
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progress. And ^ven if tlie Shastra is still □ living thing and the best 
rule for the huxTum average^ the exceptinnu) mm, spirituah inw^anlly 
developed^ is not bound by that sErmcbrd. He is called upon to go 
beyond the fixed line of the Shastra. For this is a rule for the guid¬ 
ance, control and cebtJve perfection of the normal imperfect man and 
he has to gp on to a more absolute perfection: this is a s)^stem of 
fixed dhaimas and he has to loam to live m the liberty of the SpiriL 
But what then shall he the secure base of an action which departs 
both from the guidance of desire and from the normiil law? For the 
rule of desite has an authontj' of its no longer safe or satisfactory 
to us as It Is to the animal or as it might have been to a primitive 
humaniti.^ but still, so far as it goes, founded on a verj^ living part of 
our nature and fortified by Its strong itidieatiops; and the la^v, the 
Shastia has behind it all the authority of long established rule, old 
successful sanctions and a secure past experience* But this new 
movement is of the nature of a iKi^^eTful adventure into the unkno™ 
or partly known^ a daring devdopment and a new conquest, and 
what then is the clue to be foliowed^ the guiding light on which it 
can depend or its strong basis in our being? The answer is that the 
clue and support is to be found in rnan^s his faith, his will 

to believe, to live what he secs or thinks to be tlie truth of himself 
and of existence. In other words ihis movement is man s appeal to him¬ 
self or to somethjng potent and compelling in himself or in universal 
cxisitncE for the discover)^ of his truth, his law of Jiving, hts way to 
fullness and perfection. And everything depends on the nature of his 
faith, the thing in himself or in the universal soul—of which he is a 
portion or manifestation—to which he directs it and on bow near he 
gets by it to his real self and the Self or true being of the universe. If 
he is tamasic^ obscure, clouded, if he has an ignorant faith and inapt 
will, he will reach nothing true and will fall away to his lower naturOi 
If he is lured by false rajasic lights, he can be carried away by self-will 
Into bypaths that may lead to morass or precipice. In either case his 
only chance of salvation lies in a return of sattwa upon him to impcrse 
a new^ enlightened order and rule upon his members which will 
liberate him from the violent error of his self-will or the dull error 
of his clouded ignorance. If, on the other hand, he has the sattwic 
nature and 3 satiwic faith and direction for his steps, he will arrive 
in sight of a higher yet unachieved ideal rule which may lead him 
even in rare instances beyond the sattwic light some \vay at least 
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a highest divine illuminaiidn and divitic way of heing and 
living. For if ihe sattwic light is sp stnmg m him as to bring him to 
its own tulminaring poinlp then he will he able advandng from that 
point to mate out his gate of entrance into some first ray of that 
which IS divinCp transcendent and ahsolutc. In all effort at selF 
finding these possibilities are therej they are the eonditions of this 
spiritual adventure. 

Now wc have to see how the Gita deals with this qucsdoti on Its 
own line of spiritual teaching and self-discipline. For Arjuna pu^ 
immediately a suggestive query from which the problem or one aspect 
of it arises. When men, he saj?s, sacrifice to God ot the gods wkh faith, 
froddfiff, hut abandon the rule of the Shastia, w^hat is that concen¬ 
trated wall of dettstion in them, which ^ves them this faith 

and moves them to this kind of action? Is It sattwa, rajas or lanrias? 
to which strand of our nature does it belong? The answer of the Gita 
first states the principle that the faith in us is of a triple hind like aU 
things in Nature and varies according to the dominating quality of our 
nature- The faith of each man takes the shape^ hue, quality giv^n to 
it by his stuff of being, his constituring temperament, his innate 
power of existence^ sflttmimnxpd yon-rtsya h'oddlm. And then there 
comes 3 remarkable line in which the Gita tells us that this Punisha, 
this soul in man, is, as it were, made of ^ixddhdj a faith, a will to be, a 
belief in itself and cjustcnce^ and whatever is that ^viU, bith or con¬ 
stituting bdief in him, he is that and that is ho, ffadcIIja-ifMa^’oyam 
piinw yo y&c-chmddhah sa ct'u soJi. If w'c look into this pregnant 
saying a httje closely, we shaD find that this single line contains iwr 
plied in its few forceful w-ords almost the whole theory of the modem 
gospel of pragmatism. For if a man or the sou] in a man consists of 
the faith which is in htm, taken in this deeper sense, then it follows 
that the trulh which he sees and wills to live is for him the truth 
of his being, the truth of himself that he has created or Is ctcatidg and 
them can be for him no other real truth. Hus truth is a thing of his 
inner and outer action, a thing of his becoming, of the snul^s dy¬ 
namics, not of that in him which never changes. Me is what he is 
today by some past will of his nature sustained and continued by a 
present ^vill to know% to believe and to be in his intelligence and 
vital forceir and whatever new turn is taken by this will and faith 
active in his very sub*tiince+ that he will tend to become En the 
future. We create our own truth of existence in our own action of 
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mind and life* which is anotlie^r of sajdng thai we create out nwn 
selves, are our own makcis. 

But verj' obviously this k only one aspect of the truth, and all one- 
aspectL-d statements arc suspect to the thinker. Truth is not Trterely 
^vhatever our own personalily is or creates; that is only the truth of 
our hecaming, one point or line of emphasis in a movement of widest 
vnlnme. Beyond qur personality there is, first, a tinivcrsal being as 
w'd] as a universal becoming of which ours is a httlc movement; and 
be],'ond that too there k the eternal Being out of which all becoming 
derives and to which it owes its potentialities^ elements^ original and 
final motives. We may say indeed that all becoming k only an act 
of universal consciousness, is h a creation of the will to be¬ 

come. and the only other reality, if there is any, h a pure eternal 
esktence bejond consdousness, featureless, uncsepr^ssed and inex¬ 
pressible, That is practically tlic standpoint taken by the Mayavadin's 
i’^dwaita and the sense of tlie distinedon he makes between prag- 
iiiiicic truth which to his mind is illusory or at least only temporarily 
and pardy real wfute modem pragmatism takes it to be the true 
truth or at least die only recognisahle r-rality because the only reality 
that we can act and know',—bec^veen that pragmatic illusion and on 
the other side of creative iMaya the lonely Al^luie featureless and 
lne.xpressih]e. But for the Gita absoluie Brahman is also supreme 
Pumsha, and Purusha is alw3\^ conscious Souk though its highest 
consciousness, its supcrconsclousness^ if we w'lll —as, one mav add. 
Its lei%ve5t which we call the Iniionsclent —Is something vcty difFerent 
from our mind consciousness to which alone we arc accustomed to 
give the name* There is in that highest superconsdcnce a higliest 
truth and dharma of immortahtyj a gineatest diiine way of being, a 
way of the eternal and infinite. Tlrat etcmal way of existence and 
di\inc manner of being exkts already in the eternity of the Punishot- 
taitia, hut we are now attempting to create it here too m oar be¬ 
coming by Yoga^ our endeavour is to become die Divine, to be as 
He, That also depends on It is by nn act of our 

conscious suhstancie and a belief in its truth, an inmost wiil to live 
it or be it that Wfi come by it; but this does not mean that It does not 
already exist beyond us. Though it may not exist for our Outward 
mind until wts see and create ourselves anew into it, it is still tliere 
in the Eternal and we may say even that It is already there in our 
own secret self; for in us also, in our depths the Puruxhottama always 
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IS. Our gro\%ing inio th^t, our crcatiOD of it ts hi^ and its nmnifestatjon 
in US- All Creadon indeed since it proceeds from die conscious sub¬ 
stance of the Etomai, is a manifestation of him and proceeds by a 
faiths acccptancot will to be in the oiiginatiiig consciousness. Chit- 
ShaktL 

We are concerned at pesent, hoveeverj not witli the metaphyseal 
issue, but with the relation of this will or faith in our being to 
OUT possibilit)" of growth into the perfection of the divine nature. 
This dtis traddha is in any case our basis. When we live, 

when we are and do according to our desires, that is a prsistent act 
of h'aJJiid belonging mostly to our ^ital and phy^^cal, our tamasic 
and rajadc nature. And when we try to bct to live and to do according 
to the Shastra, we proceed by a prsistent act of SraddJid which be¬ 
longs^ supposing it to be not a routine bith, to a sattvsic tendency 
that is constandy labouring to impose itself on our lajasic and lamasic 
pans. When wc leave botli these things and try to be, to live and 
to do according to some ideal or no^-el conception of truth of our 
own finding or our own individual acccpiance, that tOO is a pisistent 
act of frddflJtff which may be dominated by any one of tbese thiee 
qualities that constantly gov'em our ci'ery thought, will> feding and 
acL And again when we try to be^ to live and to do according to the 
divine nature^ then loo sve must proceed by a persistent act of 
which must be according to die Gita the faith of the sattwic nature 
when it culminates and is preparing to Mceed its own clearcul limits. 
But all and any of these tilings implies some kinesis or displacement 
of nature, all suppcTse an inner pr ouiitr or ordinarily both an inner 
and an outer action. And what then will be the characEer of this 
action) The Gita states three mam elements of the work we have 
to do, karrmf and these three are sacrifice, g^iing and 

askesis* For when question by Arjuna on the difference between 
the outer and inner renunciation, soiinyUsa and iyaga, Krishna insists 
that these three things ought not to be mtiounced at all but ought 
altogether to be done, for they are the w'Ork before us^ kartm^irei 
and they purify the wise. In other words these acts consti¬ 
tute the means of our perfection- But at the same time they may be 
done unwisely or less wisely by the unwise. All dynamic action may 
be reduced in its essential p.irts to these three elements. For all dy- 
namic action, all kinesis of the nature involves a imluntary or an 
mvoluntar)' tapas)'a or askesis^. an energhm and concentration of our 
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ftiTces or capacities or of some capadtj' which helps us to adiiqve, to 
acquire or to beconus somcihmg^ All action involves a giving 

of what we are or hove^ an expenditure which is the price of that 
athievement^ acquisition or becoming, dana. All action involves too 
a sacrifice to eleincntal or to universal powers or to the supreme 
Master oF our works. The questjon is whether we do these thjn^ in- 
consciently, pa^vely^ or at best ^vith an unintelligent ignorant half- 
conscient will^^ or wath an tuiAdsely or perversely consdent energ^sm, 
Of with a wisely consdent vltII rooted In knowledge, in other words, 
whether our sacrifice, giving and askesis are tamaxic, rajasic or sattwic 
in nature. 

For everj^thing here^ including physical things partakes of this 
triple characteih Our food^ for example* the Gita tells us> Is either 
sattwic, rajasic or tamasic according to its character and effect on 
the body. The sattwic temperament In the mental and physical body 
turns naturally to the things that increase the life, increase the Inner 
and outer strenglh, nourish at once the mental, vita] and physical 
force and increase die pleasure and satisfaction and happy condition 
of mind and life and body, all that is succulent and soft and firm 
and satisfying. The lajasic temperament prefers naturally food that 
is violently sour* pung?ent, hot, acridp rough and strong and burning, 
the aliments that increase ill-health and the distempers of the mind 
and body. The tamaric ternpeiamcint takes a perverse pleasure in cold, 
impure, stale, jotten or tasteless fi>od or even accepts like the animals 
the remnants half-eaten by others. All-pervading is the principle of 
the three gunas. The gunas apply at the other end in the same way 
to the things of the mind and spirit* to sacrifice^ giving and askesls, 
and the Gita disunguishes under each of these three heads between 
ihe three kinds in the customary terms of tliesc things as they were 
formulated by the symbolism of the old Indian culture. But, remem' 
bering the vuiy wide sense which the Gita Itself gives to the idea of 
sacrifice, we may well enlarge the surface meaning of these hints and 
open them to a freer significance. And It will he convenient to take 
them in the reverse order, from tamas to sattwa, since we are con¬ 
sidering how we go upward out of our lower nature through a certain 
saitwic culmination and selfHexceeding to a divine nature and action 
beyond the three gunas. 

The tamasic sacrifice is work which is done without faith, vviih- 
out, that is to say, and full conscious idea and acceptance and will 
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the thing Nature yet cotnpeU us to e^cute. It is done me- 
chanicaUyv because the act of Lii4ng deiuaiids ftp because It coroes 
in our way, because otlieis do Jt* to avoid seine other greater difficulty 
which may arise from not doing it* or from any ox her tamasic motive. 
And it is apt to be done, if wc have in tJie full this kind of tempera¬ 
ment, camlc^ly;, pcrifunctorily^ in the ^vrong It will not be per- 
formed by the ™JIjI or right rule of the Shastra, will not be led in 
its steps according to the right method laid down by the art and 
science of life and the tine science of die thing to be done. There 
will be no giving of food in die ^crifice,—and that act in the Indian 
ritual IS symbolic of the elements of helpful giving inherent in every 
actiDn that is leal sacrifite, the indispousahle giving to othcTS^ the 
fruitful help to others, to the world, without w’hich our action be¬ 
comes a wholly self-regaidiiig thing and a violarion of the true urn- 
vcisal law of SDlidariry and interchange. The work will be done 
without the dakshina, the much-needed giving or self-giving to the 
leaders of the sacrificial action, whefher to the outward guide and 
helper of our work or to the wiled or manifest goodhead within us. 
It will be done without the mantra, without the dedicating diought 
which is the sacred body of our will and knowledge lifted upwards 
to the godheads wc serv^c by our sacrifice. The tamasic man does not 
offer his sacrifice to the gods^ but to inferior elemental powers or to 
those grosser spirits behind the veil who feed upon his wurks and 
dominate his life with their darkness. 

The lajaric man offers his sacrifice to lower godheads or to per¬ 
verse powo^ the Yaksbas, the keepers of wealth, or to the r\suric 
and the Rakshasic forces. His sacrifice may be performed ounvatcUy 
aceoiding to the Shastra,^ but its motive is qstEntadem, pride or a strong 
lust after the fruit of his acdoDir a vehement demand for the reivard 
of hii works. All work therefore that proceeds from ™lent or egoUric 
personal desire or from an arrogant will intent to impose itself on the 
world for personal objects is of the rajasic nature, even if k mask 
itself with the insignia of the light even if it be done cutwitrdly as 
a sacrifice. Although it is ostensibly ^ven to God or to die gods, it 
reuLuns essentially an Asuric action, [t is die inner statCi motive and 
direction which give their value to our w-orks, and not merely the 
apparent outer direction, the divine names w^e may call to sanction 
them DC evern the sincere intellectual belief which seems to justify us 
in the performance. Wherever iheie is a dominating cgoisni in our 
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acts, dicrc our work becomes: a mjask sacrifice. The true sattwic 
sacrifice, on the other band, is distiiiguished by three si^is that arc 
the quiet seaj of its chaiacier. it is dictated by effective 
truthp mceizuted according to the i^hit tlie right prindplo, the exact 
method and rule, the just rhj'thiq and law of our \voik\ their true 
ftinddoning, their dharnni^ that means that the reason and enlight¬ 
ened will are die guidi^ and determinants of their steps and tlieir 
purpose* Secondly, it is executed a mind concentrated and fixed 
On the idea of die thing to he done as a true sacrifice imposed on us 
by the divine law that governs our life and therefore performed out 
of a high inner obligation or imperative truth and ^vidiout desire for 
the pcESonal fruit,—the more impersonal the motive of the action and 
die temperament of the force pul out in it, the more sattvvic is its 
nature* And finally it is offered to the gods without any nervation; 
it is acceptable to die divine powers by whom—for arc his 
and personalities—the Mas-ber of existence governs the universe. 

This sattwic saciifite comes then very near to the ideal and leads 
direcdy tow^ard the kind of action demanded by the Giia; but it is 
not the last and highest ideah it is not yet the action of the perfected 
man who lit'os in the divine nature. For it is carried out as a fixed 
dharma, and it is offered as a sacrifice or senice to the gpds, to some 
partial pwer or aspeer of the Dirine manifested in ourselves or in 
the universe. Wofic done with a disinterested icligious fanh or self¬ 
lessly for Immanity or impersonally from devotion to (he Right or 
the Truth is of tills nature, and action of that kind is neccssar}- for 
our perfection; for it purifies our thought and will and our natural 
suhstanpp. The culmination of the sattwic action at wliieh we have 
in arrive is of a stiU larger and freer klndi it is the high last sacrifice 
offered by us to the supreme Divine in his fntegial being and with 
a seeking for die Purushottama or with die vision of ^^asudcvn in [ill 
that is, the action done impersonally, universally^ for the good of the 
ivorld, for the fulBlmcnt of the divine will in the universe. That 
culmination leads to Its own transcending, lo the immonal Dharma. 
For dien comes a freedom In which there is no personal action at all, 
no satiwic rule of dharma, no limitation of Shastra; the Inferior 
reason and will are themselves overpassed and it i$ not they hut a 
higher irisdom that dictates and guides the work ^nd coramauds its 
objective* There is no question of personal fruit; for the will that 
worts is not our own but a supreme Will of which tlie soul is the 
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instruTfienL There is do self-regarding and no selflessness; for the 
Jiva^ tlie etems] pordon of the Divinep is united with the highest 
Self of his existence and he and all are one in tha[ Self and Spirit. 
There is no personal action, for ail actions are given up to the Master 
of our works and it is he that does the actian through the divinised 
Prakriti. There is no sacrifice,—unless we can say that the Master of 
sacrifice is offering the wrfcs of bis energy in the Jiva to hiinself in 
his own cosmic form. This is the supreme self'surpassing state ar¬ 
rived at by the action that is sacrifice, this the prfecdon of the soul 
that has come to its full consciousness in the divine nature^ 

Tam^io tapasya Is that which Is pursued under a clouded and 
deluded idea hard and ohstmatc In it^ delurioUp maintained by an 
ignorant faith in some cherished falsehood, performed w^ith effort and 
siiffering imposed on oneself in pursuit of some narrow and vulgar 
egoistic object empty of relation to any true or great aim or else w^th 
a concentration of the energy in a will to do hurt to others. That 
which makes this kind of energism mmasic is not any principle of 
Inertia, for inertia is foreign to tapasj’at but a darkness in the mind 
and nature, a vul^ narrowness and ugliness in the doing or a brutish 
instinct or drsim in tlie aim or in rhe motive feeling. Rajaric cnergisms 
of askesis are diose which are undertaken to get honour and worship 
from TneUp for the sake of personal distinction and outward glory 
and greatness or from some other of the many motives of egoistic w'lll 
and pride. This kind of askeris is devoted to fleeting particular ob¬ 
jects which add nothing to the heavenward growth and perfection 
of the soul; it is a thing vvithout fixed and helpful principle, an energy 
bound up with changeful and passing occasion and itself ef that na¬ 
ture Or even if there is ostensibly a more inward and noble object 
and the faith and will ace of a higher kindp yet if any kind of orro- 
gance or pride or any great strength of violent sclf-w^ill or desire enters 
into the askesis qr if it drives some violent, lawless Or terrible action 
contrary to th“ Shastra, opposed to the right rule of life and w-orks 
and afflicting to oneself and Eo others* or if it is of the nature of self- 
torture and hurts the mental, vital and pb}’^eaJ clement or violates 
the God w^ithin us who is ^ted in die inner subtle body, then loo 
it is an unwise, an Asuric, a mjasic or rajaso-lamask tapasv'a. 

Sattw'ic tapasv^a is that winch is done with a highest enlightened 
faith, as a duty deeply accepted or for siotnc ethical or spiriinal or 
othei higher reason and witli no dedre for any external or narrowly 
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persDDfl] fruit in the action. It is of the characier of sdf-disdpline 
and aslcs for self-contro] and a hamionising of ones nature. The Gita 
desciihcs three kinds of sattvvic askesis. First comes the physical, the 
askcsis of the outsv-aid act; under this head are especially mentioned 
ivotship and reverence of tliose deserv'ing reverence, cleanness of the 
person, the action and the life, candid dealing, sexual purity and 
avoidance of killing and injury to others. Net is askesis of speech, 
and that consists in the study of Scriptuie^ kind, true and beneEcent 
speech and a careful avoidance of ivords that may cause fear, sorrow 
and tmuhle to others. Finally, tlierc is the askesis of mental and 
moral perfection, and that means the purifying of the svhole tempera- 
mcnt, gentleness and a clear and calm gladness of mind, self-cootncl 
and silence. Here comes in all that quiets or disciplines the rajasic 
and egoistic nature and all that replaces it by the happy and tranquil 
principle of gpod and virtue. This is the askesis of the sattrvic dhanna 
so highly prized in the system of the ancient Indian culture. Its 
greater culmination will be a high purity of the reason and uiil, an 
equal soul, a deep ^ce and calm, a wide smpathy and preparation 
of oneness, a reflection of the inner soulsdjw'ne gladness in the mind, 
life and body. There at that lofty point the ethical is already pasMng 
away into the spiritual type and character. And this culmination 
loo can be made to transcend itself, can be raised into a higher and 
freer light, can pass away into the settled godlike energy of the su¬ 
preme nature. And what tvill retnoin then will he the spirit's im- 
maculate Tapas, a highest rvill and luminous fome in all the members, 
acting in a wide and solid calm and a dexp and pure spiritual delight, 
Ananda. There will then be no farther need of askesis, no tapasya, 
because all is naturally and eaaly divine, aU is that Tapas. There 
will be no separate labour of the lower energism, because the energy 
of Prakrit! will have found its true source and base in the transcendent 
will of the Punashottaitia, Then, because of this high initiation, the 
acts of this cnergj-on the lower planes also will proceed naturally and 
spontaneously from an innate perfect will and by an inherent pr- 
fcct guidance. Tliere vv-ill be no Uim'talion by any of the present 
dhaimas; for there will be a free action far above the raiasic and 
tamasic nature, but also far beyond the too careful and namw' 
limits of the sattwic rule of action, 

■t\s With tapasya, all giving also is of an ignorant tamasic, an osten¬ 
tatious rajosic Of a disinterested and enlightened saitw'ic chara c ter- 
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The taroasjc is offenod ignorantly with no consideration of the 
light conditKins of drae, pboe and object; it h n foclish^ inconsiderate 
and jji reality a self-tegording movement, m ungenerous and Ignoble 
generosity^ the gift offered without s\Tnpathy or true 1iberaUt}v vAxh- 
out regard for the feelings of the recipient and despised by him even 
in the acceptance. The rajasic Lind of giving is that which is done 
tvith regret, uotviUingness or violence to oneself or with a personal 
and egoistic object or in the hope of a return of some kind from 
vvhatefver quarter or a eorresponding or gnatcr benefit to oneself 
from the leccivcr. The sattvvic w’ay of giving is to Ix^tow with right 
reason and good will and sjTopathy in the right Condirions of tjme 
and place and on the right recipient w'ho is worthy or to whom the 
gift can be really helpful Its act is performed for the sake of the 
giving and the beneficence, without any \icw to a benefit already 
done or yet tf> be done to oneself by the receiver of the benefit and 
without any personal object in the action. The culmination of the 
sattwic way of dam will bring iiito the action an increasing element 
of that wide self-giving lo others and to the wwld and to God, 
dam^ atma-samarpima^ which is the high cousccratidn of the sacrifice 
of wnrls enjoined by the Gim, And the transcendence in the divine 
nature will be a greatest completeness of self-offering founded on 
the largest meaning of existence. All this manifold universe comes 
into birth and is constandy maintained by God's giving of himself and 
his pow'cts and the lavish outflow of his self and spirit into all these 
existences; universal being, saj-s the Veda, is the sacrifice oF the Pur- 
usha. All the acrion of the perfected soul will be even such a constant 
di>ine giving of itself and its powersp an outfiowing of the knowledge, 
light, strength, love, joy, helpful shakri which it possesses in the 
Divine and by his influence and effluence cm all around it according 
to their capeity of reception or on all this world and its creatures. 
That will be the complete result of the complete selX-givdng of the 
soul to the Master of our existence. 

The Gita closes this chapter ^vith w-hat seems at first sight a recon¬ 
dite utterance^ Tlie Fommla OM, Tat, Sal^ is, it says, the triple 
definlticin of the Brahman, by ^vhom the Brahmanas, the Vedas and 
sacrifices w^ere creanxl of old and in it i?e»des all their rignificancc. 
Tat, That, indicates the Absolute. Sat indicates the supreme and 
universal exisiencc in its principle. OM is the symbol of the triple 
Brahman, the ounvard'looking, the inward or subtle and the super- 
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consdent casual Ptirusha. Each letter A, Up M indicates one of these 
three in ascending order and the syllable as a whole brings out the 
fourth state, Turiya, which rises to the Absolute. OM is tlie initiating 
syllable pronounced at the outset as a benedictory prelude and sanc¬ 
tion to all act of sacrifice^ all act of giving and all act of asl^esis; it is 
a reminder that our work should be made an expressioii of the triple 
Divine in our Inner hejng and turned towards him in the idea and 
motive. The scoters of liberation do these actions ^vithout desire of 
fruit and only with the tdea, foding, Ananda of tho absolute Divine 
behind their naiiire« It is that which they seek by this purity and 
impersonality in thdr works, thk high deslrelesmcss^ this vast empti¬ 
ness of ego and plenitude of Spirit- Sat means good and it means 
existence* Both these things, the principle of good and the prindple 
of reality must be diere behind all the three kinds of action* AH 
good works am Sat^ for they prepare the soul For the higher reality 
of our bdng; all firm abiding in sacrifice, giving and askesis and all 
W'orks done with that central v*icw^ as sacrifice, as giving, as askesis, 
are Sat, for they build the basis for the hrghesi truth of our spiriL 
And because iraddha is the centra] principle of our existence, any 
of these things done without iraddlm is a falsity and has no true 
meaning or true substanoc on earth or beyond^ no reality^ no pwer 
to endure or create in life here or after the mortal life in greater 
regions of our conscious spirit* The soul s faith^ not a men? intdlectua] 
belief, hut its concordant will to know, to $ee, to believ*e and to do and 
be according to its vision and knowiedgE, is tliat which determines 
by its power the measure of our possibilities of becoming, and it is 
this faith and will turned in all our inner and outer self, nature and 
action towards all that is highest^ most divine, most real and eternal 
that wdl enahlo us to reach the supreme perfection. 
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The Gita has not yet completed its analysis of action in the light 
of this fundamental idea of the three gunss and the transcendence 
of them by a self’exceeding culiniiiation of the high^t 5atti.¥ic dis* 
dpline. Faith, &raddha, the will to bcliev'e and to be, know, live 
and emet the Truth that we seen is the pdndpal factor, the 
indispensable force behind a self”de\^eloping acdon, mofSt of all be¬ 
hind the grm^ih of the soul by w^orhs Into full spiritual slatuie^ 
But there are also the fncntal powers, the jnscruments and the con¬ 
ditions whkh help to constitute the momentumi dinarrion and charac¬ 
ter of the activity and are therefore of importance for a fuB 
understanding of this psychological disdph'ne^ The Gita enters into 
a summary psycholo^cal analysb of these things beTore it proceeds 
to its great finale, the eulmination of all it teaches, the highest seoet 
which is that of a spiritual e^cecdiiig of all dhannas, a divine tran- 
scendence* And we have to follow it in its brief descriptions^ sum' 
marily, expanding just enough to seize fully the main idcaj for these 
are secondary things but yet each of great consequence in its own 
place and for its own purpose. It h tbeit action cast in the type of 
the gunas that >ve have lo bring out from the brief dcscriplioDS in 
the text-, the nature of the culfnination of any or each of them be- 
)nnd the gunas will automatically foUow from the character of the 
general transcendence* 

Tliis part of the subject is introduced by a last quesdon of jejuna 
ttgarding the prindple of Sannyasa and the principle of Tj'aga and 
their di&rence. The frequent harping, the reiterated emphasis of 
the Gita on this crucial distinction has hoen amply justlhod by the 
subsequent history of the later Indian mind, its constant confusion 
of these two verj" different thin^ and its strong bent towards be¬ 
littling any activity of llae kind taught by the Gita as at best only a 
prclimiciary to the supreme inacrion of Sannyasa, As a matiEr of 

XVm. 1-3^. 
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fsct, when people t$Ik of TyagSf of nenunciadon, tt is alwa^'s the 
physiciil lenunciation of the world which they undeistand hv the 
iiTird or at Jca&t on which they lay emphasis^ tvhiJc the Gita takes 
absolutely the opjiosicc view that the real Tpga has action and living 
Jn the world as jts basis and not a Bight to the monastery^ the cave 
or the hiil-tDp» The real Tyaga is action with a icniinciatioA of desire 
and that too is the real Sannyasa. 

The liberating activity of the satt^vie s?lf-discipDiic must no doubt 
be pervaded by a spirit of renunciation,—that is an essential cjenient: 
but what renunciation and in w-hat manner of the spirit? Not the 
tcnunciaiioi] of work in the world, not any oiilwanl asceticism or 
any ostentation of a visible giving up of enjoyment, but a renuticia- 
tion, a leaving, tyirga, of vital desire and ego, a total laying aside, 
samiy^a. of the separate personal life uf the tlnire-souj and ego- 
gpvvmed mind and nijasic vital nature. That is the true condidon 
far entering into the heights of Yoga whether through die imper^ 
sonal self and Drahmic oneness or through universal Vasudeva or 
iiiw'aidly into the supreme Pumshottama, More conventionally 
Sannyosa in the standing terminology of the sages means the phy'sical 
dept^ting or laying aside of desirable actions; Tyaga—this is the 
Gita's distinction-is tlie name given by the wise to a mental and 
spiritual renunciation, an entire abandonment of all attached dinging 
to the fruit of our works, to die action itself or to its personal initia¬ 
tion Of rajasic impulse. In that sense Tyaga, not Sannyasa, is the 
better way. It is not the disirable acuons that must he laid hut 
the desire which gives them tiiat character has to be put away from 
us. The fruit of the acdon may come in the dispensation of the 
Master of works, but Uierc is to be no egoistic demand for that as 
3 reward and condition of doing works. Or the fruit may not at all 
come and still the work has to be performed as the thing to be done, 
fcjTtffi’VJniJ htfma, the thing which the Master vrithin demands of us. 
The success, the failure arc in his hands and he will regulate them 
according to his omnisdent will and inscrutahle purpose. Action, all 
action has indeed to be given up in the end, not physically by sb- 
siention, by immobility, by inertia, but spiritually to the Master of 
our being by whose power alone can any action be aceomplisbed. 
There Has to be a renunciation of the false idea of ourselves as the 
doer; for in reality it is the univeisd Shakd that works through our 
personality and our ego. The spiritual transference of all our svorics 


THE GUNAS, MIHD AND WORKS 441 

tfl the Master and his Shakd is the real Sannyasa in the teaching of 
the Gita. 

The question still arises what works are to be done^ Those even 
who stand far a final physical tenuneiation are not at one in this 
difficult matter. Some utvuld have it that all works must be excised 
from ouj hfe^ as if that were possible. But it Is not possible so long 
as Ave are in the body and alive; nor can salvation coimst in reducing 
our atdve selves, by trance to the lifeless imioDbility of the clod and 
the pebble. The silence of Samadhi does not abrogate the difficuityi 
For as soon as the breath comes again into die bodyj we are once 
more m action and hai^e toppled doAvn from the heights of this sal¬ 
vation by spiritual slumber. But die true sah'aidon^ the release fay an 
inner renunciation of the ego and union with the Purushottaina te- 
mairts steady in whatever state^ persists in this ivorld or out of it or in 
whateier ivorld or out of all worldp is sclf-existentp sarv^iha vmUt- 
ifniiio and does not depend upon inaction or action. What then 
are die actions to be done? Tlie thoroughgoing ascede answerp not 
noted by the Gita—it perhaps not altogether current at die time- 

might be that solely begging, eating and meditation are to be pr- 
mitted among voluntary activities and othenvisc only the necessary 
actions of the body. But the more libtfml and comprehensive soludon 
Avas evidently to continue the three most sattvvic activLtieSp saaifice^ 
gi\ ing and askesis- And these certainly are to be doncp says the Gita, 
for they purify the wise. But more generally^ and undersianding these 
three things in their widest sensCp it is the righdy regulated actionj 
JwriPKT, that has to be done, action regulated by the ShastrUp 
die science and art of riglil knowledgG, right Avorksp right livingp or 
regulated by the essendal nature, wahhm^a-niyaiam or, finally 

and best of all+ regulated by the wall of the Divine within and above 
us. The last IS the true and only actioti of the libemicd martp muklosyii 
To renounce these Avotks is not a right movement—the Gita 
laj'S that doAvn plainly and trenchantly in the end, txi 

sanwyaso/i lurruumo nopapadyiitCn To renounce them for an igno- 
rant confidence in the sufficiency of that withdraAA^al for the true liber¬ 
ation is a tamasic runundation. The gunas follow us, we see, into 
the renunciation of works as well as into works. A renundation vvith 
attachment to inaction, JOTgo akirrumm^ AAt^uld be equally a tamaac 
Adtbdravva]. And \o give them up because they bring sorroAV or are 
a trouble to the flesli and a weariness to the mind or in the feeding 
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all is vanity and of spirit, is a mjasic mnundaoDn and 

dm not brijig high spiritual fruit; that too is not the true Tyaga. 
It is a rcsdt of intellectual pessimism or vital weariness, it has its roots 
to ego» No freedom can corqe from a jncnimdation govcioed by this 
self-regarding prindple. 

'Hie saimic pnnciplB of renunebtioa is to Mfithdraw not from 
action, but from the pcisona] demand, the ego factor behind it. It is 
to do vi^fb not dictated by desire but by the bw of tight living or 
7 *7 *s«ntial nature, its knowledge, its ideal, its faith in itself and 
the Truth it sees, its sradd/id. Or else, on a higher spiritual plane, 
Aey axe dictated hy the wiU of the Master and done with the mind 
in Yoga, without any persona] attachment either to the action or Co 
fnijt of the action. There must be a oomplcte renunoation of all 
and of all self-regarding egoistic ehnice and impulse and fmallv 
of that much subtler egoism of the will which dther says, "The work 

j is God's.'but I am the 

doer, ^ete must be no attachment to pleasant, desirable, lucrative or 
succi^ful \TOrt and no doing of it because it has that nature; but 
that bnd of work ^ has to be done,^onc totally, selflealy, with 
e ^sent m the spirit,—w'hcn it is the action demanded from above 
an tom ivithin us, kttfiavyam karma. Theiie must be no aveision to 
imp easant, undcs^hle or ungratifying action or work that brings or is 
) to rmg wi I tsuhering, danger, harsh conditions, inauspicious 
Mnsetjucnccs; for that too has to be accepted totally, selflessly, with a 
t^p understaning of its need and meaning, when it is the work 
3t 01 be done, kartavf am karma. The wise man puts awav the 
shnnkings and hesitations of the desirnsoitl and the doubts of the 
OTdiriajj- human intelligence, that measurer hy little petsonal, con* 
wntjonal or otherwise limited standards. He follou^ in the light of 
the full satmic mind and witl. the power of an inner renundation 
fiUmg the wul to impersonality, towards God, towards the universal 
eternal, the highest ideal law of his nature or the iviU of the 
Master of worb in his secret spirit. I Te will not do action for the sake 
OF any personal result or for any reward in this life or with anv 
a^chment to surees^ pmiit or consequence; neither will His ivurks 
un erta ‘en ^or tie sake of a fruit in the invisiblje hereafter or 
M or □ rewaid in other births or in worlds beyond us, the prizes 
for which the half-baked religious mind bunged The tliree kinds 
01 result, pleasant, unpleasant and mixed, in this or other worHs, 


TUfi CUMAS^ AKB WO]lK$ 443 

m this or smother life are for tlie slaves of desire and ego^ these things 
do not cling to the free spirin The liberated ^Mjrktrr who has given 
up hts VifoAs by the iuuex sannyasa to a greater Povi^er is free from 
Karma^ Action he will do, for some kind of action, less or nrore, small 
or great, is incvitabie^ natural^ right for the einbodied soul —ac- 
tion is part of the diiiue Jaw of livings it is the high dvnarmes of 
the Spirits The esence of renuncLadon, the true Tvaga+ the true 
Sannyasap is not any rule of thumb of inaction hut a dhinierestcd 
sou], a selfless mind, the transflion froiri ego to the free impetsonid 
and spiritual nature. The spirit of this inner renunciation is the first 
mental condition of the highest erdminating ^ttwic discipline- 

The Gita then speaks of the five causes or indispensable requisites 
for the accomplishmeni of works as laid down by the Sankhj^ 
The spirit of this inner renunciation Is the first mentai condition of 
the highest culminating sottivic discipline. 

The Gita then speal^ of the five causes or indispensable requisites 
for the accompliskcnent of works as laid down by the Sankhya. These 
five are^ fiisE, the frame of bodjp life and mind which are the basis 
or standing-ground of the soul in Narurcj ncJttp the doer, 

fcurt^p thirdp the various insttumentadan of Nature, fcnm?Tii, fourth, 
the many kinds of etfort which make up the force of action, cesMft, 
and last. Fate, d^vam, that is to say, the influence of the Power or 
powers other than the human factors, other than the visible mechan¬ 
ism of Nature, that stand behind these and modify the umk and 
dispose ii5 fruits in die steps of act and tonsequ^ce. These fii e ele- 
iiiems make up among them all the e&cienE causes, kdraiiei, that deter- 
mine the shaping and outcome of whatever tvork man undertakes with 
mind and speech and body. 

Tile doer is ordinaniy supposed to be our surface personal e^^ but 
that is the false idea qt the understanding that lias not arrived at 
knowledge- The ego is the ostensible docTp but the ego and its will are 
creabons and instruments of Nature vritb which the ignorant under- 
st^ding wrongly identifies our self and they am not the only dctcr- 
minanfe ev^n of liuman acdon, much less of its turn and consequence. 
When w'e are liberated from ego, our real self behind comes fonvard, 
impeisonal and universak and it sees in its self-vision of unin^ with the 
Universal Spirit universal Nature as the doer of the work and the 
Divine Will behind as the master of universal Nature, Only so long 
^ we have nut this kndwIedgCt are we bound by the character of the 


444 


ESSAYS ON THE CtTA 


egp and its wiU as the doer and do good and evil and have the satis¬ 
faction of out tamasic, raja^ic or saltwic nature. Bui once we live in 
this greater knowlcdgep the diaracter and consequences of the work 
can make no differeiice to the freedom of the spiriL The work may 
be outwardly a terrihle action like this great battle and slaughter of 
Kurukshetm; but although the liberated man takes hb part in the 
struggle and though he slay all these peoples, be slays no man and he 
is not bound by bis work, because the wort is that of the Master of the 
Worlds and it is he who has already slam in liis hidden omnipotent 
■will all these anmes. This work of destruainn ^vas needed that hu¬ 
manity might move fonvard to another creation and a new purposCp 
might get rid as in a fire of its past karma of unrighteousness and 
oppression and injustice and move towards a kingdom of the Dhatma. 
The liberated man does his appointed work as the living instrument 
one in spirit wath the universal Spirit. And knowing that all this must 
be and looking beyond the outward appearance he acts iwt for self 
but for God and man and the human and cosmic order,^ not in fact 
h i m self actings but conscious of tlic presence and power of the divine 
Force in his deeds and their Lssue. He knows that Hie supreme Shakii 
is doing in his mentalp vital and physical body, aiUmthmUj as the sole 
doer the thing appointed by a Fate which is in truth not Fate, not a 
mechanical dispensationp but the wise and ail-soemg Will that is at 
work behind human Karma. This “terrible w-ork'" on which the whole 
teaching of the Gita tums^ is an c.TCtrenic example of action inauspi¬ 
cious in appearance, though a great good lies bejitind the 

appearance. Imper^nally has it to be done by the divinely appointed 
man for the holding together of the world purpose, bkfl-STfijgmh^ 
thmn, without personal aim or desire, because it is the appointed 
service^ 

It is dear tlien that the w-ork is not the sole thing that matters; the 
knowledge in which we do ^vorks makes an immense spiritual differ¬ 
ence. There arc three things, says the Gita, which go to consrituie the 
mental impulsion to ^rks, and the?)' are the knowledge in onr will, 
the object of knowledge and the knower; and into the fcnnwledge 
there comes alw'ays the wwldng of the three gun as. It is this clement 
of the gunas that makes all the diSerence to our view of the thing 

^ The ramk oifk-r Ecmei irKo i|ii«Ekh£ip betiiiifrc: the triumpK of the Asura 
ui tuin3ji]ty means va that extent the iHumpli of the Asura m the balapec of 
the wockJHfurcci. 
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known and to the spirit in which the knowcr does his svtifk* The 
tamesic ignorant knowledge is a small and narrow, a Iti^y or dully 
obstinate of looking at things whkh has no eye for the real 
nature of the world or of the thing done or its field or the act or its 
conditions. The tiimasie mind does not look for real cause and effect, 
but absorbs iisdf in one mDiement or one routine w4th an obstinate 
attadiment to it, can see nothing but the litdc section of personal 
activity before its eyes and do^ not know in fact what it is doing bat 
blindly lets natural unpulsion work out through its deed results of 
which it has no conception, foresight or comprehending intclligenctL 
The lajasic knowledge is that which sees the multiplicity of thin^ 
only in their separateness and variety of operation in all these exist¬ 
ences and is unable to discoi^eT a true principle of unity ot tightly co¬ 
ordinate its will and action, hut follows the bent of ego and desire, 
die activitj' of Its many-branching egoistic uill and various and mixed 
motive in response to the solicitation of iniemal and environing im¬ 
pulsions and forcesn This knowing is a jumble of sections of knowh 
edge, often inconsistent knowledge, put forcefully together by the 
tnind in order to make some kind of pathway through the confusion 
of our half-knowledge and half-ignorance. Or else it is a restless 
kinede multiple action with no firm governing higher ideal and self- 
possessed law of true light and power within it The sattwic knowl¬ 
edge^ on the contrar)% sees existence as one indivirible whole in all 
these divisions^ one impciisliable being in all becomings; it masters the 
principle of its acrion and the rclarion of the pardcular action to 
the total purpose of existence; it puts in the right place each step of the 
complete process. At the highest top of knowledge this seeing becomes 
the knowledge of rhe one spirit in the world, one in all these many 
existences^ of the one Master of all works, of the forces of cosmos as 
expressions of the Godhead and of the wnrk itself as rhe operation of 
his supreme will and wisdom in man and his life and essential na¬ 
ture. The personal will has come to be cnriTely conscious, ill u mined, 
spiritually awake^ and it lives and works In the One, obe)^ more and 
more perfectly his ajpreme mandate and grouTi mom and more a 
faultless instrument of his light and power in the human person. The 
supreme liberated action arrives tlirough this culminadpn of the satt- 
wic knowledge. 

There are again three things, the doer^n the instrument and the w'ork 
done> that hold the action together and make it po^ble. And here 
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again it is the difitrenc^ of the gunas that dcteniiine$ the chanicter 
oF each of thi^ elcmients. The sittwic mietd that seeks aimys for a 
right harmony and right knowledge is the governing instrument of 
the sattvi'ie man and moves all the rest of the macliine. An egpisdc 
will of desire supported by the dcsirMOuI is the dominaiit instrument 
of the lajasic worker. An ignoxant insrinjct or the tmenlightened inir 
pulsioTi of the physical mind and the crude vital nature is the chief 
instrumental force ot the lamaric doer of action. The instrumejit of 
the liberated man is a greater spiritual light and power* far higher 
than the highest sattivie intelligence, and it works in him by an 
enveloping descent from a supraphvsical centre and uses as a clear 
channel of its force a puriGed and receptive mind* life and body. 

Tamasic at±Lon is that done with a confused, deluded, ignorant 
mind, m mechanical obedienoe to the Instincts^ impulidons and unsee¬ 
ing ideas* without regarding the strength or capadty or the w-aste and 
loss of blind misapplied effort or the antecedent and cotisequence and 
right oondidons df the impulse, effort or kbour, Rajasic action is that 
which a man undertakes under the dominion of desire, tvith bis eves 
fixed on the work and its hoped-for fruit and nothing eke, or with an 
egoistic sense of his owTt personality in the action, and it is done with 
inordinate effort, uitli a passionate labour, with a great heaving and 
straining of the personal will to get at the object of its desire. Sattwic 
action is that which a man does calmly in the clear light of reason 
and knowledge and rvith an impersonal sense of right or duty or the 
demand of an ideaL as the thing that ought to be done whatever may 
be the result to himself in this world or another, a work performed 
without attachment, without liking or dishtmg for its spur or its diag^ 
for the sole satisfoetkm of hLs reason and sense of right, qf the ludd 
intellig^ce and the enlighiened will and the pure disinterested mind 
and the high contented spirit. At the line of culmination of satrwa 
it will be transformed and become a highest impersonal action dictated 
by the spirit within us and no longer by the intelligence, an action 
mm'ed by the highest law of the naEure, free from the lower ego and 
Its light or heavy baggage and from limitation men hy best opimon, 
noblest desire, purest personal will or loftiest mental ideal. There will 
be nunc of these impedimenta; in their place there will stand a clear 
spiritual self-kriow'ledge and illumination and an imperative intimate 
sense of an infallible pov^^r that nets and of the wo^ to bo done for 
the tvorld and for the world s blaster. 
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Tfac tQiTUisic doer of acxkm is one who does not put hitnsdf Dually 
into tho worf;^ but acts with a mechanical mind^ or obep the mmt 
vulgar thought of the herdp follows tlie oomiiion routine or is wedded 
to a hlind error and prcjudicei He is obstinate in stupidity^ stubborn 
in error and takes u foolish pride in his ignorant doing; a narrow 
and evasive cunning replaces mic inteUigcnce; he has a stupid and 
insolent conteiript for those with whom he has to deal* especially for 
wiser men and his betters, A dull laziness, slorvucss, procrastioation, 
looseness, want of vigour or of sincerity mark his acdoti. The tamasic 
man is ordinarily slow to act, dilatory in his steps, easily depiCMd, 
ready soon to g^vc up kis task if it taxes liis strength^ bis diligence 
or hb pd^ice. The tajasic doc^ of action on the contrary is aue 
eagerly auacbed to die tvoik^ bent on its rapid completion, passion¬ 
ately desiious of fruit and reward and couscquence, greedy of hearty 
impure of mind, often iiolent and cruel and bmiali in the means he 
nses; he cares litde whom he injures or how much he injures others 
so hmg as he gets what he wants^ satisfies his pasdons and wiU, 
vindicates the claims of hk ega He is full of an incuudnent joy 
in success and bitteriy griei^ed and stricken tw failure. The sattwic 
doer k free from ail thk attachment, this egokm^ this violent strength 
or pasrinnate weakness; his is a mind and will umeLiicd by success, un¬ 
depressed by failure, full of a fiaeed impersonal resolution, a calm recti¬ 
tude of zeal or a high and pure and selfless enthusiasm in the work 
that has to be done* At and beyond the culmination of satttva thk reso¬ 
lution, zeal, enthusiasm become the spdntancmis working of the spirit- 
nal Tapas and at last a highest soul-fonje, the direct God-Power, the 
mighty and steadfast movement of a divine energy in die human 
instrument, the sdf-asstired steps of the seer-wfll, the gnostic Intelh- 
genoe and with it the wide delight of the fire spirit in tlie works of 
the liberated nature* 

The reason armed with the iniellig^t will works in man In what¬ 
ever manner measure he may pmsess these human gifts and it is 
oixordingly right or pmerted,. clouded cr luminoiiSt nartovv and small 
or lar^ and wide like the mind of its possessor* It is the understanding 
power of hk nature^ i^uddht, that chooses the work for him nr, more 
often, approves and ^ts Its sanction on one or other among the rnany 
suggeshoris of hk complex inulncts^ impukions^ Ideas and desiies- 
It k that which dciemuncs for him what k right nt wicmg, to be done 
or not to be done, Dhatma or Adharma* And the prriatenoe of 
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the is tLat i;n;qitjnuous force of mental Nature which sustains the 
and gi\^ it oonsistetice and peLTsistence, Here again there i$ the 
incidence of the gunas. The tamask reason is a false^ ignorant and 
darkened instnjment which drains us to sec all thiti^ in a dull 
and tvtotig light, a doud of misconceptioiis^ a stupid ignoring of the 
\^lues of things and people. This reason calls light darkness and 
darkness light, takes what h not the true law and upholds it as 
the law, persists in the thing which ought not to be done and holds it 
up to iis as the one right thing to be donfL Its ignorance is invlndble 
and its persistence of will is a persistence in the satisfaction and dull 
pride of its ignorance. That is on its side of blind acoon; but it is 
pursued also hy a hea^y stress of inertia and impotence, a persistence 
ID duJlness and sleep, an aversion to mental change and ptogtess, a 
dw^eJIing on the fears and pains and depressions of mind which deter 
us in our path or keep us to base^ weak and cqwaidljir w^ays. Timidity, 
shirking, evasion, indolence, the justification by the mind of its fears 
and false doubts and cautions and refusals of duty and its lapses and 
turnings from the call of our higher nature^ a safe following of the lino 
of least resistance so that there may he the least trouble and effort and 
peril in the winning of the fruit of our labour—rather no fruit or pcsor 
result, it sayst than a great and noble toil or a perilous and exacting 
endeavour and adventurc^—Lhese are characterislies of the tamask 
will and intelligence. 

The rajasic understandings when it does not knowingly choose 
error and evil for the sake of the error and evik can make distinedons 
between right and wrongs between what should or should not be 
done, but not righdy, raLher with a pulling awry of their true measures 
and a constat disiortion of values. And this is because its reason and 
will are a reason of the ego and a will of desire, and these powers mis¬ 
represent and distort the trulh and the right to serve thdr own ego- 
isde purpose. It is only when we are free from ego and desire and 
look steadily witli a calm, pure, disinterested mind concerned only 
with the truth and its sequences that we can hope to sec things 
rightly and in their just values. But the rajasic will fixes its per- 
sistent attention on the satisfaction of its owm attached clingings and 
dtaiits in its pursuit of interest and pleasajre and of what it thinks or 
chooses to think right and justice,. Dhanna^ Always it is apt to put 
on these things the construction which will most fbtler and justify 
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its desires and to uphold as right or legitimate the mtsms which will 
best help it to get the coveted fruits of its work and endsiattiur. That 
is the came of three-fourths of the falsehood and misconduct of 
the human reasoa and will Rajas with its vehement hold on the vital 
ego is the great $inner and positive misleader. 

The sattisic understafKiing sees in its right place* right fonap right 
measure the movement of ihc wodd, the law of acdon and the law 
of abstention from acdonf the thing that is to be done and the thing 
that is not to be done^ what is safe for the soul and what is daogermis, 
what is to be feared and shunned and what i$ to be embraced by the 
willp what binds the spirit of man and what sets it free, Tliese are the 
things that it follows or avoids by the pisistcnce of its conscious will 
according to the degree of its light and the stage of evoluiion it has 
reached in its upw^ard ascent to the highest self and Spirit The cub 
minadon of this sattsvic intelligence is found by a high persistence 
of the aspiring bnddhi w^hen it k settled on what is beyond the 
ordinary Teason and mental willp pointed to the summitSp turned to 
a steady control of the senses and the life and a union by Yoga with 
man's highest Self, the univmaj Divine, the transcendent Spirit, It is 
there that arriving through the sattwic guna one can pass bejond the 
gunas, can climb beyond the limitadons of the mind and Its will and 
intelligence and satews itself disappear Into that which i$ above the 
gunas and be>ond this mstruruentil nature. There the soul is cm- 
shrined in light and enthroned in Enn union viith the Self and Spirit 
and Godhead* Anived upon that summit w^e can leav'c the Highest 
to guide Nature in our intmibets in the free spontanest)' of a dhine 
action: for there there is no wtong or confused workingp no element 
of error or impotence to obscucc or distort the luminous perfection 
and power of the Spirit All tlii^ lower conditions, lavv^ dliannas 
Cease to have any hold on us; the In&nite acts In the liberated man 
and there is no law but the immortal truth and right of the free spirit^ 
no Kamia, no kind of bondage. 

Harmony and order arc the characteristic qualities of tlie saltwic 
mind and temperament, quiet happiness, a clear and calm content 
and an inner case and peace. Happiness is indeed the one thing 
which is openly of indJrectiy the universal pursuit of uur human 
nature,—happiness ot its $ug^stion or some coimterfeit of it* some 
pleasure, some enjoyments some satisfaction of the mind, the wdl, 
the passions or the bodjv Pain is an experience our miture has to 
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flcciept xvhen ii mustp involuiitarilY as a necessatv^ an unavoidable in* 
Cident of tini^'ersal NattM^ or voluntarilv as a inf^ns lo what \ve seek 
aFtcr, but not a thing desired for its o^vn safee^—i!xccpt when It is so 
sought in perversity or uith an ardour of eutfausiasn) in suffering for 
sorne toudi of fierce pleasure it brings or the intense sirengsb it 
engenders^ But there are various kinds of happiness or pleasure 
according to die gyna which donumtes in our uatUTe. Tims the ta* 
masic mind can remain well-pleased in its indolence and inertia^ its 
stupor and sleep^ its blindness and its error. Nature has armed it with 
the privilege of a smug sadd-actioD in its stupidity and ignorance, 
its dim lights of the cave, its inert contentment^ Its petty or base joy? 
and its vulgar pleasures. Delusion is the beginning of this satisfaction 
and delusion s its donset^uence, but still there is given a dull, a hy 
no means admirable but a sufficient pleasure in his delusions to the 
dweller in the cave. There is n tamasic happiness founded in inertia 
and ignorance. 

The mind of the rajadc man drinks of a more fiery and inmxicat* 
keen^ mobile, active pleasure of the senses and tho body 
and the sense-entangled or fierily kinede wij] and Intelligence are m 
him all the joy of life and the very significance of living. This joy is 
nectar to the lips at the first touch, hut there is a secret poison in the 
bottom of the cup and after it the bittemess of disappOintraent, sarietYp 
fatigue, revolt, dis^t; sin, sufiering, loss, transience. And it must }ye 
so because these pleasures in their external figure are not the things 
svhich tlie spirit in us troly detnauds from llfej there is something be^ 
hind and beyond the transience of the form, something that is last¬ 
ing, satisfying, self-sufficient. W-hat the saitwk nature seeks, there¬ 
fore, is the :^tisfaction of the higher mind and the spirit and 
when it once gets this largje object of its Cjuest, tliere comes in a dear, 
pure happiness of the soul, a state of fullness, an abiding ease and 
pace. This happiness does not depend on outward things, but oo 
ourselves alone and on the flowering of what h best and most inward 
within us. But it is not at first our normal possession^ it has to be con- 
quered by self-discipline, a Labour of the soul, a high and arduous 
endeavour At first ibis means much loss of habitual pleasute, much 
suffering and ^t^tlgglc, a poison bom of the churning of our natuiei 
a painfu] conflict of forces^ much revolt and opposition to the change 
due to the ill-will of the members or the insistence of vital movenaents^ 
but in the end the nectar of inimortaliiy rises in the place of this 
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bitterness and as ^ dlmb to the higher q^ldtual nature we came Co 
the end of sorrow^ the euthaDasia of grief and pain. That is the sur¬ 
passing happiness which descends upon us at the point or lice of 
cultninabon of the sattwic discipUne. 

Tlie self-CLXceeding of the sattwic nature conics when we gSE be}itjnd 
the gteac htit still inferior satmic pleasurCp heyond the pleasures of 
menial knowledge and \imie and pMCC to the eternal calm of the self 
and the spiritual ecstasy of the divine onene^ That spiritual joy is 
no longer tho sattwic happiness mhhimtj hut the absolute Ananda. 
Anauda is the secret delight from which all things are hom^ by which 
all is sustained in existence and tu which all rise in the spiritual 
cuhnjnarion^ Only tlieu can it he possessed when the liberated man, 
tree from ego and its desiies, \ixes at last one with his highest selfp 
one with all beings and one with God in an absolute bliss of the spirit 
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It is then by a libeiadng development oF the soul out of this lower 
natuie of the triple gunas into the supreme dj^ine tiatnre beyond the 
three gunas that we ean best arrive at spiritual perfection and free¬ 
dom. And this again can best be brought about by an anterior 
development of the predominance of the highest sattsvic quality to 
a point at which sattiva also is overpa®siidp mounts beyond its own 
limJtatioris and breaks up into a supieme fneedonip absolute light, 
serene power of the i^oiiseious spirit in which there is no determi¬ 
nation by conflicting gunas. A highest sattwic faith and aim new- 
shaping what we are nccording to the highest mental conception of 
our inner possibilities that we can form in the free intelligence, is 
changed by this transition into a virion of our owm real being, a spirit¬ 
ual self-knowledge. A loftiest ideality or standard of dhaima, a pur¬ 
suit of the right law of our natural existence^ Is transformed into a 
free assured self-existent perfection in which all dependence on 
standards is transoeoded and the spontaneous law of tlie Immortal 
self and spirit displaces the lower rule of the instruments and mem- 
bets. The samvic mind and will change into that spiritual knowledge 
and dynamic power of identical existence in which the whole nature 
puis oflF its disgtuse and becomes a free self^xpression of the godhead 
within iL The sattwic doer becoixies the Jiv'a in contact widi his 
source^ united with the Purushottama; he is no longer the personal 
doer of the act, but a spiritual channet of the works of the traus- 
scendent and universal Spirit. His natural being transformed and 
illumined remains to be the instrument of a universal and impersonal 
acrian, the bcuv of the divine Archer. WTiat was sattwic action be¬ 
comes the free activity of the perfected nature in which there a no 
longer any personal limitationt any tethering to this or that quail 
any bondage of sin and virtue^ self and others or any but a supreme 
spiritual sclf-deteruiinadom That is the culmination of v^^tks uplifted 

* Gitu. xvm. 
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to rhe sole Divine Worker by a God-seekiJig and spiritual knowledge. 

But diene b still an incldeniat question of great importance in the 
old Indian system of cuiiure and, even apart from that antique viewp 
of considerable genera] importance, on which wc have had some pass- 
ing pronouncements already by the Gita and which now falls into its 
proper place. All action on the norma] levd is detennined by the 
gunas; the action which b to be done, fearifft^yirm takes the 

triple form of giving* askesis and sacrifice* and any or all of these 
three may assume rhe character of any of the gunas. Therefore wc 
have to proceed by the raising of these things to the highest sattwic 
height of which they are capable and go yet farther beyond to a 
largeness in wliich all works become a free self-giving* an energy of 
the divine Tapas* a perpetual sacrament of the spiritual exisienoc. But 
thb is a general law and all these contidemtioiis have been the enun- 
ciatfon of quite general principles and refer indiscriminately to all 
actions and to all men alike. All can eventuaUv arrive by spiiicual 
evolution to thb strong discipline^ this large perfection, thb highest 
spiriruaj state. But whde the general nde of mind and action b the 
same for all men, wc see too that there b a constant law of variation 
and each individual ^cts not only according m the coifimon laws 
of the human spirit, mind* wilk life* but according to hb own natuiej 
each man fulfils different functions or follows a different bent accord¬ 
ing to the rule of his o^vn circumstances, capacities^ turn, character^ 
powders- VVhat place b to be assigned to thb rariarioni thb individual 
rule of nature in the spiritual dbcipllne? 

The Gita has laid some strtiss on thb point and ev^en assigned to it 
a great prehminar}- importance. At the veiy start it has spoken of die 
nature^ rule and function of the Kshatriya as .Arjuna's own law of 
action* it has proceeded to lay it down with a striking 

emphasb that oneb own nature* rule* function should be observed 
and followed*—even if defective, it b better than tlte welkpctformed 
rule of anothers nature. Death in one's own law of nature b better 
for a man than victor)' in an ahen movement. To follow the law of 
another s nature b dangerous to the soul,* contradictoiy^ as wc may 
say* to the natural way of his e^'olutionj a thing mechanically imposed 
and therefore imported* artifidal and sterilising to ones grow'th 
towards the true stature of die spirit. WTiat comes out of the being 
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is the right and hcdthful thing, the authentic tndvmieiit:^ not what is 
impased on it from outside or Jaid on it by lifc*s compulsions or the 
mind s enor* This sw-adiiarma is of four general kinds formulated out¬ 
wardly in the action of the four orders of the old Indian social cul- 
ture^ That ^v-stem correspondsH says the Gita, to a divine 

law, it created by Me according to the divisions of the giinas and 
works,'—created from the beginning by the Master of existence In 
other words, there arc four distinct orders of the active nature, or four 
fundamental types of the soul in nature, svabh^a^ and the work and 
proper function nf each human being corresponds to his type of 
notTLire+ This is now finally explained in preciser detail. The works of 
Brahmins, Kshaohyas, Vaishyasand Sudras, says tl'ie Cita^ are divided 
according to the qualities Cgui^') bom of their own inner nature^ 
spiritual temperament, essential character Gdm, self-con- 

troh askesis^ purit)^, iong-suffedng, candour, knowledge^ acceptance of 
spiritual truth am the work of the Brahmin, bom of his swabhava- 
Heroian, high spirit, Tesoluiion, ahiUtyr not Becing in the batde, giv¬ 
ing, lordship (isvara-hhaffa, the ternprament of tlic ruler and leader) 
are die natural work of the Kshairiya. Agriculnire, cattle-keepings 
trade inclusive of the labour of the craftsman and the artisan are the 
natural work of the Vaishya, All work of the character of service falls 
within the natural function of the Sudra* A man, it goes on to sa)% 
who devotes himself to his own natumj work in life acquires spiel Eua]. 
perfection, not indeed by the mere act iteclf, hut if he does it with 
right knowledge and the right motive, if he can make it a worship 
of the Spirit of this creation and dedicate it sincerely tn die Master of 
the universe frorn whom is all impulse to action. All labour, all action 
and fuDCrion, whatewr k be, can be consecrated by this dedication 
of works, can ooDvert the life into a sclf-offtiring to the Godhead 
within and without us and is itself converted into a means of spiritual 
perfection. But a work not naturally one's own, even though it may 
be well performed, may look better from the outside wdien Judged by 
an cxional and mechanica] standard or may lead to mote success 
in life, is still inferior as a means of subjective growth precisely be¬ 
cause it has an exlemal motive and a mechanical impulsion. One's 
0\vn natural work is better, even if it looks from some other point of 
view defective. One docs not incur sin or stain when one acts in the 
true spirit of the work and in agrocment wriih die law of one*s own 
naturCn All action in the three gunas is imperfect, all human work is 
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subject to fault* defect or llnutadoni but that should not make us 
absmdon our own proper work and natural funttidn.. Ac don should 
be rightly regulated actfou^ niyauwi hirnm, but inEjiDsicaUy ones 
own, evolved from tvilhin, in harmony with the truth of one's hdng, 
regulated by the Su.^bhavap si^abh^a-niyatam ksntia. 

What precisely is the intentiot] of the Gita? Let us take it fim in its 
more ounvsrd meaning and consider the dnge given \d the principle it 
enounces hy the ideas of the race and the nme—the hue of the cul tural 
ciitironment, the andent significance. These ^'ei^es and the earlier 
pronouncements of the Gita on the same subject have been seized 
upon in current contmveisics on the caste {^uesdon and interpreted by 
some as a sanedan of the presen t system^ used hy others as a denial of 
the hercditar)' basis of caste. In point of fact the verses in the Gita 
have no bearing on the e?a 5 ting caste system, because that h a very 
different thing from the andent social ideal of cnMirvorrifE^ the four 
dear-cut oideis of the Aryan conununity^ and in no way conespon<& 
with the dcscnptjon of the GitiL Agriciiltupe, cattle^keeping and trade 
of ever)' kind are said here to be the work of the Vaiahya; but in the 
later sj'stcm the majority of those concerned in trade and in cattle¬ 
keeping, artisans, small craftsmen and others are actually classed as 
Sudras—where they are not put altogedier oucside ihe pale,—and, 
with some exceptioiis, the merchant class is alone and iliat too not 
rverywhere ranked as Vaishya. Agriculture, gpvcimineot and service 
are the professions of all classes fiom the Bralimin down to the Sudta. 
And if the economical divisions of function have been confounded 
beyond any possibihey of rectificaiion, the law' of tlio guna or quality 
is still less a part of the liter sv-stem. There all is rigid custom, ac^a^ 
w'ith no reference to the need of the individual nature. If again we 
take the religious side of the contention ad^^ced by the advocates of 
the taste sip'stem^ vi*^ can certainly fasten no such absurd idea on the 
wends of the Gita as titat it b a law of a man s nature that be shnlf fol¬ 
low without regard to his personal bent and capacities the profession 
of his parents or his immediate or distant anceston:, the son of a 
milkman be a milkman, the son of a doctor a doctor, the descendants 
of shoemakers remain shoemakers to the end of mcasuniblc time, 
still less that by doing so, by ibis unintelligent and mechanical repe- 
ritjon of the law^ erf another's nature without regard to his own 
rndividual call and qualities a man autumaticaliy farthers his own 
perfection and arrives at spiritual fiecdoim ITie Gita 5 wanls refer to 
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the ancieni system of colurra™, ^ 3 ^ it existed or u*as siippcscd to exisE 
in its ideal punty,—there is sotne cuntrovetsy whether it was ev^er 
anytliing more than an ideal or general norm roore or less loosely 
followed in practice^—and It should be considered in that connco 
rfon alone. Here too there is considerable difficulty as to the exact out¬ 
ward significance. 

The an dent system of the four orders had a triple aspect; Jt look a 
social and economic, a cultural and a spiritual appearance. On the 
tKOnomic side it recognised four functions of the social man in the 
cominunity, the religious and intellectual, the poLidcal, the economic 
and die servile functions. There are thus four kinds of works, the 
wcirk of rchgtcms ministration^ letter^ leamiiig and tnowled^, the 
w-ork of government, politicSk administiadon and the work of 
production, wealth-making and exchange the work of hired labour 
and service. An endeavour was made to found and stabilise the whole 
arrangement of society on the partition <sf these four functions among 
four dearly marked classes, Tha s) stem was not peculiar to India, hut 
w’as with certain diGFerences the dominating feature of a stage of 
social evoludan in other ancient or medim^^a! sociedes. The four func¬ 
tions are still inherent in the life of all normal communities, but the 
dear di\isions no longer exist anj^vhete. The old sj'siem everywhere 
broke do^vn and gavne place to a more fluid order or^ as in India, to a 
confused and complex social rigidity and economic immobility de- 
genemting towards a chaos of castes. Along with diis economic divi¬ 
sion there existed the assackdon of a cultural idea which gave to 
each class its rchgious cusconi, its law^ of honour, ethical rule, suitable 
education and training, ty-pe of characECr, family ideal and discipline. 
The facts of life did not alw-ays correspnd to the idea,—there is 
always a certain gulf found between the mental ideal and the vital 
and phy^sieal practice,—but there w'ss a constant and strenuous en¬ 
deavour to keep up as much as possible a real correspondence. The 
importance of this attempt and of the cultural ideal and atmosphere it 
created in the past training of die sodnl man^ can hardly be put too 
high; but at the present day it has little more than a historical, a past 
and evolutionary significance. Finally, wherever this svstem existed. 
It tvas given more or less a religious sanction (more in the East^ very 
little in Europe) and in India a pmfoundcr spiritual use and signifi- 
cincc. This spiritual significance is the real kernel of the teaching of 
the Gita. 
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The Gita foujid this system in existcdce and its ideal in 
of dte Indian mind and it recognised and accepted both die ideal and 
system and its tdigious sanction. “The fourfold order was created by 
says Krishna^ "aocording to the divisioiis of quality iitid active 
function.” On the meie strength of this phrase it cannot altogether 
be concluded that the Gita regarded this systcin as an etcrrml and uni¬ 
versal social order- Other ancient authadties did not so rtgiird it; 
rather they distinctly state that it did not exist in the beginning and 
will collapse in a later of the cycle- Still we may understand from 
the phrase that the fourfold function of social man was considered as 
normally inherent in the ps)'chcilng]ca] and economic needs of every 
community and therefore a dispensation of the Spirit that expresses 
itself in the human corporate and individual existence. The Gita^s line 
is in faa an intellectual rendering of the weU-kno^vn symbol in the 
Vedic Pumsha-Sukta, But what then should be the natural basis and 
form of practice of these functions? The practical basis in ancient 
rimes came to be the hereditary principle. A man's social function and 
position were no doubt determined originallys^ as they are still in freer, 
less closely ordered communities by environment, occasion, birth and 
capeityi bn: as diere set in a more fixed strsti&carion, his rank came 
practically to be regulated by birth mainly or alone and in the latef 
sj'slem nf caste birth came to be the sole rtilc of stnius. The son of a 
Brahrnjn is always a Brahmin in statusp though he may have nothing 
of the typical Brahmin qualities or character^ no iniellectual trammg 
or spiritual experience or reiigious %vorth or knowledge, no connection 
whatever with the right function of his class, no Brahminboexi in his 
work and no Brahminhood in bis nature. 

This was an ineviLable evolutioup because the external signs arc the 
only ones which are easily and conveniently determinable and birth 
was the most handy and manageable in an Increasingly mechanised^ 
complex and coni'entlonal social order. For a time the possible dis¬ 
parity between the hereditary fiction and the individuals real inborn 
character and capacity was made up or minimisod by education and 
training: but eventually this elfort ceased to be sustained and the 
hereditary convention held absolute rute* The ancient lawgivers, 
while recognising the hereditary praedex, insisted that quality, chardc- 
ter and i::apacit>^ w-ere the one sound and real bitsis and that wnthout 
them the hciedimry social status became an unspirituat falsehocd 
because it had lost its true significance. The Gita too, as a]vvays> founds 
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Its though t On ihfi iiiner sign ifiduioef It spcaits indeed in one verse of 
tlie work bom with o mqnT SidlifljaiM ImrpiHtp' but this docs not in itself 
imply a hereditary basis. According to the Indian theory of rebirth, 
which the Gita recognises, a man's inbotn nature and course of life 
are esscndaljy determined by his mvn past lives, ate the selfdevelop 
ment already effected by his past actions and mental and spiritual 
e\'Q]urioii and cannot depend solely on the material factor of his 
ancestry, parentage, physical birth, which can only be of subordinate 
moment, one effective sign perhaps, but not the dominant principle. 
Tlje word saiiaja means that which is bom with us, whatever is natu- 
lal, inborn, innate; its equivalent in all other passages is ft’dbhm'aja. 
The work or Function of a man is detemuned hv hie qualiriis, karma 
is dctemiined by gHJia; it is the work bctm of'his Swabhava, siat- 
hnajam Wma, and regulated by his Swabhava, waldwvfMiiyfftffni 
karvta. This emphasis on an inner quality and spirit which finds ck- 
pression in work, function and action is the whole sense of the Gits s 
idea of Karma. 

And from this emphasis on the inner truth and not on the outer 
form arises the spiritual significance and power which the Gita assigns 
to the following of the Swadharma, That is the really important bear 
ing of the passa^. Too much has been made of its*connection with 
the outer social order, as if the object of the Gita were to support that 
for its otvn sake or to justify it by a rehgto-philosophjcal theory. In 
fact it laj-s very little stress on the external rule and a very great 
stress on the internal law which the Varna systcin attempted to put 
into regulated outward practice. And it is on the individual and 
spiricusl value of this law and not on its communal and economic or 
other social and cultural importance that the eye of the thought is 
fixed in this passage. The Gila accepted the Vedic theory' of sacrifice, 
hut ^v'c it a profound tum, an inner, subjective and univetsaJ 
meaning, a spiritual sense and direction, which alters all its values. 
Mere too and in the same way it accepts the theory of the four orders 
of men, but gives to it a profound turn, an inner, subjective and uni¬ 
versal meaning, a spiritual sense and direction. And immediately the 
idea behind the thc-ory changes its values and becomes an enduring 
and lii'ing truth not bound up with the transience of a particular 
sooal form and order. What the Gita b concerned with is not the 
validity of the Aryan soda} order now abolished or in a state of 
deliquescence,—if that were oil, its principle of the Swabhava and 
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STOdhanua ™uld kav^ no permaneni tmth or value,—but the rda- 
tioa of a man's □uh^'anl life lo his iuwand !?eing, the ^tuludon of his 
acdon from his soul and inner law of nature* 

And \vei sec in fact that the Gita itself indicates very dearly its 
intention when it dcsciihes the work of the Brahmrn and the Kash- 
otriya not in tenns of external fuDcdonp not dchned as learning, 
piiesMwrk and letteis or govcmitient, war and politics^ but entirely 
in tenns of intcmal characten The language reads a little curiously 
to our ear. Calm, self-controh askesis^ purity, bng^Jfering, candour^ 
tnowledge, acceptance and pmcrice of spiritual tmtli ^wuld not 
ordinarily he described as a man's function, work or hfe occuparion. 
Yet this is precisely what the Gita means and saysi—diat these things 
their development, their expressiori in conduct* their powee to cast 
into foim the law of the sattwic nature arc the real w^ork of the Brah¬ 
min e leamingt rdiglous ministration and the other outer functions 
are only its most sui table field, a favourable means of this inner de- 
velopmeutp its appropriate self-expression, its way of fixing itself 
mtn firmness of type and ejaemalised solidity of chaiacler. War, gov- 
eminent* politics, kadership and rule are a rimilar field and means 
for the Kshatriya; but his real work is the development, the expression 
in conduct, the power to cast into form and dynamic rhvthtn of 
movement the law of the active battling royal or warrior spirit. The 
work of the V'aishya and Sudra is expressed in tenus of cxtomal func¬ 
tion, and this opposite turti may have some significance! For the 
tcmpcrainent mov^ to production and wealth-gctring or limited in the 
drclc of labour and service, the mercantile and the servile mind* ate 
usually turned outward^ tnom iKCupied with (he external values of 
their work than its potver for character, and this disposition is not so 
favourable to a sau^vic or spiritual action of the natute. That too is 
the reason why a cpmmerdal and industrial age or a society pre¬ 
occupied with the idea of work and labour creates amund it an 
atmosphere tnoie favourable to the material than the spiritual life, 
Ttboie adapted to vital effidency than to the subtler perfeciicin of the 
high-reaching mind nnd spirit* Ncvneithelcss^ tills kind of nature too 
and its functions have their Inner significance, their spiritual value 
and can be made a means and po\v^iI for perfection, M has been 
said elsewhere, not alone ihe Brahmin irith his ideal of spirituality^ 
ethical purity and knowledge and the Kshatriya with his ideal ^ 
iiobilitj', chivalry and high character, hut the wealth-seeking Vaishy% 
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the loil-imprisoned Sudni^ woman with hernaitowp dicumscribed and 
subject ]ife^ the v^erj" outcast bom froiii a wotub of sin, 
can by this road rise at once towards the highest inner greatness and 
spiritual Freedom, towards perfection, towards the liberation and ful¬ 
filment of the divine elcinent in the human being. 

TIuec propositions mggest themselves even at the first view and 
may be taken as implicit in all that the Gita says in this passage. Fiist, 
all action must be determined from ^vidun because each man has m 
him something his own, some chatactenstic principle and inborn 
poAver of his nature. That is the efficient power of his spirit, that 
creates the d)Tianiic form of his soul in nature and to express and 
perfect it by acuon^ to make it effective in capacity and conduct and 
life in his wort, his tme Karma: that pints him to the right way of his 
inner and outer Iidug and is the right slarting-pmE for hfe farther 
development. Ncm, there ate broadly four types of nature each with 
its characterisdc function and idea] rule of work and character and the 
tjfpe indicates the man's proper field and should trace for him his 
just circle of function in his outer social existence. Finally, whatever 
wort a man does, jf done according to the law of his being, the truth 
of his nature, can be turned Godwards and made an effective means 
of spiritual Liberadon and prfection. The first and last of these 
propositions aie suggestions of an evident truth and justice. The 
ondinarj' way of man's Jjidivnduat and social living seems indeed to 
be a contradiction of these principles; for certainly we bear a terrible 
weight of external necessity, rule and bvv, and our need for self- 
expression, for the development of our tme person, our real soul, our 
inmost characteristic law of nature in life Is at every' tum interfered 
with, thw'arted, forced from its course, giv'cti a v'^ety poor chance 
and scop hyenviromnenm] inHuenccs. Life, State, society, family, all 
surrounding pwers seem to be In a league to lay their yoke on our 
spirit, comp] us into their moulds^ impose on us their mechanical In' 
tercst and rough immediate convenience. We become parts of a ma¬ 
chine; we are not, are hardly allowed to be in the true sense, 

souls, minds, free children of the spirit enipwcrcd to develop 
die highest characteristic prfection of our being and make it our 
means of service m the race. It would seem that we arc not vvhat we 
make ourselves, but what we are made. Yet the more wc advance in 
knowledge, the more the truth of the Gita^s rule is bound to appcari 
The chjJds education ought to be an ouL-brin^ng of all that is best, 
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iUQSt powerful* most intjirmtc- and li^qng in hh nature; tiic nioutd into 
which the man's action and dcvt'lopinent ought to nin is that of his 
innate quality and power. He must acquire new things^ but he will 
aoquiie them best, most ^^tillly on the basis of bis ovm developed 
Ij^pe and Inbam force. And so too the ftinctions of a man ought to 
be determined by his natural tum, gift and capacities- The individual 
who develops freely in this manner will be a living soul and mind and 
will have a much greater power for the service of the race* And we are 
able now to see more dearly that this rule is true not only of the 
individual but of the comm unity and the natioUp the group soidp the 
collective mm. The second proposition of the four types and theic 
functions is more open lo dispute. It may be said that it is too simple 
and positive^ that it takes no suiSdent account of the complexity^ of 
bfe and the plasticity of human nature, and^ whatever the theory^ or its 
intrinsic merits* the outw'ard sodal application must load ptedsely m 
that tyranny of a meclianical rule which is the Bat contradJctiori of 
□11 law of S™dhQJcma. But it has a profmindcr meaning under the 
surface which gives it a less disputable value* And even if we reject 
it, the third proposition will yet stand in its general sigiuTcanceH 
ttTiatever □ man^s work and function in bfc* ho can^ if it is deter¬ 
mined from within or if he is allowed to make it a self-eixpression of 
his natuiOp turn it into a means of grow^ and of a greater inner per¬ 
fection. And whatever it be, if he performs his natural function in the 
right spirit, if he enlightens it by the ideal mindp if he turns itsactfou 
to the uses of the Godhead within, senes with it the Spirit manifested 
In the universe or makes it □ conscious instrumcrication for the pur¬ 
poses of the Divine in humanity, he can transmute it into a means 
towards the highest spiritual perfection and freedom. 

But the Gita's teaching here has a still profoundcr significance If 
^ve take it not as a detached quotation sc]f<oniained in meaning, as 
is too often done, but as wo sbould do^ in connection w^ith all that 
it has been saying throughout the W'ork and espedslly in the last 
tivelve chapters. The Gitas philosophy of life and works is that aU 
proceeds from the Divine Existence, the transcendent and univTisai 
Splritn All is a I'cilcd manifestatfon of the Godhead, Vasude^ a* yato 
pfflTTtur hbutanam ycna smrcmt ld(H7t and to unveil the Irn- 

tnortal within and in die world, to dwell in unity wjih the Soul of the 
urn verse, to rise m consciousness, knowledge, walk bve, spiritual de¬ 
light to oneness with the supreme Godhead, to live in the highest 
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spidtu^ nature with the iiKhviduaJ and natural being delivered from 
shortcoming and ignorance and made a taansdnus tnstmtnenl for the 
vworb of the dhine Shakh is the perfection of vvhidi humanity h 
caphk and the condition of immortahty and frecdonu But how is 
this possible when in fact ate enveloped in natural ignorance^ the 
soul shut up in the pCEson of ego^ ov'ercomc, beset* kainnieied and 
moulded by the envimninent, mastered hy the mechanic of Nature* 
cut off fiCHn our hold on the reality of our own smot spiritual force? 
The answer is that ail this natural action, howc^'Cr now enieJopcd in 
a Tfciled and contrary working, sdll enutains the principle of its own 
evolving freedom and p^fectiotL A Godhead is sealed in the heart of 
every man and is the Lord of this mysterious nedon of Nature, And 
though this Spirit of the unJ’i-etse. this One who is all* seems to be 
turning us on the wheel tsf the world as if mounted on a machine 
by the farce of Alaya^ shaping iis in our ignoiance as liie potter shapes 
a potj as the weaver a fabric, by some skilful mechanicil pri nci ple^ 
yet is this spirit our own greatest self and it is according tn the real 
idea, the truth of ourselves, that whtdi is growing in us n'TT-d finding 
alw-ays new and more adequate fonns in binh after birth, in our 
animal and h uman and divine life* in that which wg wei^^ that wlilch 
we are* that which we shall he,—it is in accotdancc with this innm' 
soul-tnith that* as our opened ej-es wlU discover* we are progresivdy 
shaped by this spirit within us in its aU wise omniptence. This ma¬ 
chinery of ego* this tangled oomplexiiy nf the three guzaas, mind* 
body* lif(^ cmorion, desire* struggle, thought* aspimtlon, endeavnui* 
tills locked intemetioD of pain and pleasure, an and virtue, striving 
and success and fajlure, soul and environment* myself and orheis* is 
only the outward imperfect form taken by a higher spirima] Force 
in me which pursues through its vicissitudes tire progressive self- 
expressjon of the divine reality and greatness 1 am secretly In spirii 
and shall overtly become in nature. This action conmins in itself 
the principle of its own success* the principle of the Swabha\^ and 
Swadharma, 

The jiva is in self-expression a portion of the Purushottama. He 
represents in Nature the power of the supreme Spirit, he is in bis 
personality that Power* he hzin^ out in an individua] existence die 
potentialities of the Soul of the univ^erse. Tiiis Jiva itself ts spirit and 
not the naiural egp; the spirit and not the form of ego is our reality 
and inner soul prindplcL The Urue force of what wo arc and can he is 


SWABI1AVA AND SWADUaHMA 


463 


ti>OT ID tliat higher spiritud Power aDci Uie mechamcal Maya of the 
three gunas h not the inino^-t aid fundamental truth of its uujve- 
ments; it is only a present executive energy, an apparatus of Irnwr 
ooni^'eruenoep a scheme of outivard ejcercise and pracucc. The spiiitual 
Nature which has become this multiple personality in the universe, 
fora proiertir jiva-bhutd, is the basic stuff of our existence: all the rest 
is lower decivatkii] and outer forma don from a highest hidden activity 
of die spirit. And in Nature each of us hi^ a priadple xind will of 
our own becoming; each soul is a force of self-consciousness that 
formulates an idea of the Divine in it and guides by that its action 
and evolution, its progressive self-finding its constant vaiymg self- 
expressioDf its apparendy uncertain but sccri^y inevflable girowth to 
fullness. That is our Swabhava, our divn real nature; that is our truth 
of being which is finding now only a ctm^nt partial expression in our 
varrous becoming in the world. Tlic law of action determined by this 
Swabha^’a is our right law of self-shapiag^ funedoa^ working, our 
Swadharma^ 

This prindple obtains throughout cosmos; there is c\*erywhere the 
one Power at work* one coinmau universal Nature* but in each grade, 
form* energy, gcnijs^ spedes, individual creature she follows out a 
major Idea and minor ideas and pdndpks of constant and complex 
vsdadon that found both the permanent dharma of cadi and its tem¬ 
porary dharmas- These fix for it the law of its hciDg in becoming, the 
curve of its forth and persistence and changei the force of its self- 
preservation and self-increasing* the lines of its stable and e^xil^ing 
self-expression and self-finding, the rules qf its leladons to all the rest 
of the expression of the Self in the unJvene, To follow the law of 
being, Swadhacma* to develop the idea m its bein^ Swabhava, is its 
ground of safety, its right wdk and procedure. Tliat docs not in the 
end chain do^vn the soul to any present formulation* but radict by 
this way of development k ennehes Itself most surely with new 
c^tperiences assi mil ated to its own law* and piindplc and can most 
powerfully grow and break 3l its hour beyond peseiu moulds to a 
higher seff-expresskm. To be unable to maintain its owii hw and 
prindple* to fail to adapt itself to its envimnmenE in such a way 
HS to adapt the environment to itself and make k useful to its own 
natme is to lose its self, forfeit its right of self, deviate from its 
way of self* k perdition* is Ealsehood, death* anguish of de¬ 

cay and dissolution and necessity of pauiful self-rtscovery often after 
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eclijKe and disappearance, is the vain cLrcuit of ihc wmng iiKid ts- 
^ing our nai ptogress. This law obtains in one form or another 
xn all Mature; it underlies all that action of Jasv of universality and 
law of variation res-ealed to us by Science. The same law obtains in 
the life of the human bedng, his many lives in many human bodies. 
Heie it has an outtvard play and on insvaid spiritual truth, and tlie 
outward play can only put on its full and real meaning when we have 
found the inw'ard spiritual truth and enlightened all our action with 
the values of the spiriL This great and desirable nansfoimadon can 
be effected with rapidity and power in proportion to our piogress in 
sclf-kucjvvledge. 

And first we hav-e to see that the Swabhava means one thing in 
the highest spiritual nature and takes jpxite another foim and signifi¬ 
cance in the lower nature of the three gunas. There too it acts, but 
is not in full possession of itself, is seeking as it were for its own 
true law in a half light or a darkne^ and goes on its way tlimugh 
rnany low'er forms, many false forms, endless imperfections, perver¬ 
sions, self-losings self-findings, seekings after norm and lulc before it 
anives at self-djscover>' and perfection. Our nature here fe a mixed 
weft of knowledge and ignorance, of truth and falsehood, of success 
and failure, of right and wrong, of finding and losing, of sin and 
virtue. It is dways the Svvabhava that is looking for self-expression 
and self-finding through all these things, (ii pravartiita, a 

tmtb which should teach us universal charity and erjuality of vision, 
since we arc all subject to the same perplexity and struggle. These 
motions belong, not to tbe wid, but to the nature. The Purushottama 
is not limited by this ignorance; be governs it from above and guides 
the soul through its change The pure immutable self is not touched 
by these movements; it witnesses and supports by its intangible eter¬ 
nity ^is mutable Nature in her viewsitudes. the real soul of the 
individual, the central being in us, is greater than these thitigp, but 
accepts them in its outward evolution in Nature, And when \tc have 
got at this teal soul, at the changeless universal self sustaining us 
and at the Purushottama, the Lord within us who presides over and 
gtJides the whole action of xXature, we have found all the spiritual 
meaning of the law^ of our life. For we become aware of the Master 
of existence expressing himself for ever in his infinite quality, annniO' 
gitna, in all beings. We become aware of a fourfold presence of the 
Divinity, a Soul of self-knowledge and worlJ-itnowlcdge, a Soul of 
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strength and power that seeks fot and Ends and tis es its povi^eiSj a 
Soul of mutoatity and creation and mb don and interchange between 
cieatUTC and creature, 3 Soul of works that tabonrs^ in the universe and 
sarttss all in eath and turns tlie Jabonx of each to the service of all 
others, VVe hecorne a^vare too of the individual Power of the Divine 
in liSj that which directly uses these fourfold powers, assigns our 
strain of self-expression, determines our ihvine w^rfc and oEhce and 
raises us through it all to his univcisalJty in manifoldness till wc can 
find by it our spiritual oneness with him and with all that he is in the 

COSQUDS- 

The external idea of the four orders of men in life is concerned 
only with the more outward working of this truth of the divine aaion^ 
it is limiled to one side of its operatioii in the functioning of the 
three gunas. It is true that in this hirth men fall very largely into one 
of four types, the man of knowledge, the man of powexp the produi;^ 
rive vital man, the man of rude labour and service. These are not Fun¬ 
damental divisions, but stages of self-development in our manhootL 
The human being starts with a sufficient load of ignorance and 
inertia; his first state is one of rude toil enforced on his animal indo¬ 
lence by the needs of the body, by die irnpulsion of life, by necessity 
of Nature and, beyond a certain point of need, by some form of 
direct Or indirect compuldon which society lays upon him, and 
those who are still governed by this tamas are the Sudras, the serfs 
of society who give it their toil and can contribure nothing or very 
little else in comparison with more developed men to its manifold 
play of life. By kinetic action man dcv'elops the rajasic guna in him 
and v%'e get a second type of man who is driven bv" a constant instinct 
for useful creationj prv^uedon, havings atciukition, bolding and en- 
joying die middle economic and vital man, the Vaishya. At a higher 
elevation of the rajasic or kinetic rjuality of our one common nature 
vve get the active man with a more dominant will, with bolder ambh 
lions, with the instinct to act, battle, and enforce his will, at the 
stmngisr to lead, command, rule, cam^ masses of men in his orbit, 
die fighter, leader, ruler, prince, kingK the Kshatriya. And where the 
sattwic mind predominates^ we get the Brahmin, the man vvith a turn 
for kiiow’ledge, who brings thought^ rcBectifin, the seeking for Eruth 
and an intelligent or at the highest a spiritual rule into life and 
illumines by it bjs conception and mode of existence. 

There is always in human nature somediing of all tliese four 
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pei^onaLties devdoped or undevdoped, wide or narrow, sappnsscd 
or ^ng to the surface, but in most men one or the other tends to 
pndominate and seems to take up sometimes the whole spacB of 
action in the nature. And in any society m/e should have all four types, 
-esen, for an example, if we could cicate a purely productive Sd 
eommerdal society such as modem tiroes have actempted, or for that 
letter a Sudra society of labour, of the proletariate such as attracts 
the most modem im'nd and is now being attempted in one part of 
Europe and advocated in olhera. There would still he the thinkers 
moved to find the law and truth and guiding rule of the whole matter, 
^e ^ptains and leadcis of industry who would mate aU this pro¬ 
ductive activity an excuse for the satisfaction of their need of adven¬ 
ture and battle and leadership and dominance, the many typical 
productive and wealth-getting men, the average workers satis¬ 
fied with a modicum of labour and the reward of their labour. But 
these are quite outward things, and if that were ail. this economy of 
human ty-pc would have nospritual significance. Or it would mean 
at most, as has Been somttimes held in India, that we have to go 
trough these stag^ of development in our births; for wc must pet- 
force pneweed progics^vdy tkrough the the rajaso-tainasic^ 

the raj^c or lajastHsattwic to the sattwic namre, ascend and fix our- 
kIvcs in an inner Brahmjnhood, hrahtnanya, and then seek salvation 
from that basis. But in that case them would he no logicaJ room for the 
Gita's assertion that even the Sudra or Chandaki can by turning his 
life Godwards climb straight to spiritual liberty and peffWtion, 

The fundamental truth i$ not this ouiward thing, hut a force of our 
tuner ing in movement, the truth of the fourfold aedve power of 
spirituiil nature. Each Jivra possesses m hk spiritual nature these 
four sidc^ is a soul of knowledge, a scul of siicngth and of power, a 
soul of rautualit}* and interchange, a soul of works and service, but 
one side or other predominates in the action and expressive spirit and 
tinges the dealing of the soul with its embodied nature; it leads and 
gives its stamp to the other powers and uses them for the principal 
strain of action, tendency, exiwrience. The Swabhava then follows, 
not crudely and rigidly as pm in the sodal demarcation, hut subtly 
and flenbly ihe law of this strain and develops in doveloping it the 
other three powers. Thus the pursuit of the impulse of works and 
scAice rightly done develop; knowledge, increases power, trains 
closeness or balance of mutuality and skill and order of relation. 
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Each front of die fourfold godhead mo^'cs thiough the enl^gement of 
its own dominant principle of nature and cnnchtnent hy the other 
three towards a tota] perfection. This de^'clopmeiii undergoes the 
law of tlie three gunas* There is possible a tamasic and lajasic \^'ay of 
followng even thedharma of the soul of knowledge, a bnjte tomasic 
and a high sattwSc Vtny of following the dharma of power* a forceful 
rajasic or a beaudfuJ and noble sattwic way of foUowing the dbaima 
of works and service. To arrive at the sathrie way of the inner itidi- 
vidiial Swadharma and of the works to which it moves us on the ways 
of life is a preliminary' condidon of perfection* And it mav be noted 
that the inner Swadhatma is not i^und to any outward social or 
other form of actiorip occupation or function^ The soul of works that 
is satisfied to serve or that element in us can, for example, make the 
life of liic pursuit of knowledge, the life of struggle and pow'er or 
the life of mutuality, production and micrchange a means of satisfy'- 
irig Its divine impulse to labour and to semce. 

And in the end to arrive at the divinest hguro and most d^'naiuic 
soul-pow^cr of this fourfold activity is a wide doorway to a swiftest 
and largest reality of the m«Kt high spiritual perfection. This wc can 
do if wc nun die action of the Swadharma into a worship of the inner 
Godhead, the umversa! Spirit^ the transcendent Punjshottama and, 
eventually, sutronder the whole action into his hands, tmn^ sannyasya 
karnt^ni. Tlicn as W'e get beyond tlie limitation of the three gunas, 
so also do we get beyond the dlvisioa of the fourfold law and beyond 
the limitation of all distinctive dliarmas^ poniyajya* 

The Spirit takes up the individual into the universal Swahhava, per¬ 
fects and uniHcs the fourfold soul of nature in us and does its self- 
determined works according to the divine will and the accomplisbed 
power of tlie godhead in the Creature, 

The Gitas injunction is to worship the Divine hy our own work, 
sva-hmana; our offering must he the ^vorks determined bv our oivn 
law of being and notuie. For from the Divine all movement of 
creation and impulse tu act originates and by him oil this universe is 
extended and for dm bolding together of the worlds he presides over 
and shapes all action through die Swabhai'a, To Avorship him ^ivith 
our inner and outer activities, to make our whole life a sacrifice of 
works 10 the Highest is to prepare ouiscKes to become one with 
him in all our will and substance and nature. Our work sliouJd be 
accpfding to the truth within us, it sliould not be an accomniHxIarian 
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witb auhvard and ard£djd standards: It must be a living and sincere 
expression of the soul and its inborn powers- For to follow out the 
living inmost truth of this soul in our pre^nt nature will help us 
e^-eiuually to arrive at the immortal truth of the same soul in the 
now supeiconsdous supreme nature. There we can live in oneness 
with God and our true self and all bdngs^ and perfectedi become a 
faultless Instnimmit of divine action in the freedom of the immortal 
Dbanna* 


xxr 


TOWARDS THE SUPREME SECRET* 

T.. Tcacheh lias completed all else Uiat he needed to say> he has 
worked out all the ccDCm] principle and the supporting suggestions 
and implications of his message and elucidated the principal doubts 
and tjuestions that might rise around it, and now all that rests for him 
to do is to put into decisive phrase and penetrating formula the one 
last word, the heart itself of the message, the very com of his gospeL 
And find that this decisive last and crmvning \votd is not merely 
the essence of what has been already said on the matter^ not meiely a 
concenEmted description of the needed self-discipline, the Sadhana^ 
and of that greater spiritual consciousness which is to be the result 
of all its effort and askesis; it sweeps oui, as it utire* yet farther, breaks 
down every limit and rule, canon and fommla and opens into a wide 
and illimitable spiritual truth writh an infinite potendality of signifi¬ 
cance. And that is a sign of the ptofundiryv the wide reach, the 
greatness of spirit of the Gita's teaching. An ordinary religious teach¬ 
ing OT philosophical doctrine is well enough sarisfied to seize on cer¬ 
tain great and vital aspects of truth and turn them into utilisoble 
dogma and instruction, method and practice for the guidance of man 
in his Inner life and the law and form of his action; it docs nor go 
farther. It does not open doors out of the cirdc of its own system, 
does not lead us out into some widest frcetlom and unimprisoncd 
largeness. This limitarion is useful and indeed for a time indispen¬ 
sable. Man bounded by lu$ mind and will has need of a hw and rule, 
a fixed s)'stem* a definite practice selective of his thought and action; 
he asks for the single unmistakable hewn path hedged, fixed and 
secure to the tread, for the limited horizons, for the enclosed resting- 
places. It is only the strong and few who can move through frE?edam 
to freedomH And yet in the end die free soul ought to lia\'e an issue 
out of the Forms and systems in which the mind finds its account and 
takes its limited pleasure. To exceed put ladder of ascent^ not to stop 

■ Gita, XVHL 45 - 56 . 
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short even mi the topmost stair but move untrammelled and at large 
in the wideness of the spirit is a release imponant for our perfection; 
the spirit's absolute liberty is our perfect status. And ihk is how the 
Gita leads us; it lays doiAti a firm and sure but very large wav of as^ 
cent» a great Dhannap and then it talces us out beyond ah that is laid 
down^ beyond all dbarmas^ into infinitely open spaces^ divulges to us 
the hope, lets us into the secret of an al^lute perfccdQn founded in 
an. absolute spiritual liberty^ and that secret^ guhyntnninfUp is the sub¬ 
stance of what it calls its supreme word, that the hidden thing, the 
inmost knowledge. 

And fiist the Gita rcstnles the body of its message^ It summarises 
the whole outline and essence in the short spacas of fifteen verses, lint^ 
of a brief and concentrated expression and significance diat miss 
nodiing of the kernel of the matter, couched in phrases of the most 
lucid precision and dearness. And they must therefore be scanned 
with care, must be read deeply in the light of all that has gone before, 
bc5Cause here it is trtidtmdy intend^ to extract what the Gita itself 
considers to be die central sense of its oum teaching. The statement 
set$ out from the original stariing^int of the thought in the book, 
the enigma of human action, die appanmdy Insuperable difEculty nf 
living in the highest self and spirit w^hlle yet we continue co dn the 
wniis of the world. The easiest way is m ^ve up the problem as in- 
soluble^p life and action as an illusion or an inferior movement of 
existence to be abandoned as soon as wn can rise out nf the snare of 
the world into the truth of spiritual bdng. That is the ascede solution, 
if it can be called a solution; at any mte it is a decisive and effective 
w&y out of die enigma, a way to which ancient Indian thought uf 
the highest and most meditarive Irind^ as soon as it commenced to turn 
at a sharp incline from its first large and free syntfaii^s, had moved 
with an alway-s increasing preponderance* Tire Gita, like the Tan era, 
and on certain sides the later rcligaons, attempts to preserve the an- 
dent balanocr: it main tains the substance and foundation of the origi- 
nal qmthesisp but the form has been changjcd and renovated in the 
light of a developing spiritual experience. This teaching does not 
evTide the difficiilt problem of recondling the full active life of man 
With the inner life in the highest self and spirit; h advances what 
it holds to be the real soludon* It docs, not at all deny the cfEcacy of 
the ascede rcnunciarinn of life for its own purposej but it secs that 
that cuG insteiid of loosening the knot of the riddle and therefore it 
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sccouuts it an inferior method and holds its own for the bcter wav. 
The two paths both lead us out of the lower ignomxtt norma] nature 
of man to the pure spirimal consciousness and so far both must be 
held to he valid and even one in essence: hut where one slops short 
and turns back* the other advances with a firm subdetj^ and high 
courage, opens a gate on unexplored vistas, completes man in 
and unites and recondles in the spirit soul and Nature. 

And therefore in the first five oF these verses the Gita so phrases its 
statement that it shall be applicable to both the vray of the inner 
and the way of the outer cenundatiort and yet in such a Planner that 
one has onJy to assign to some of their common expressions a deeper 
and more inward meaning in order to got the sense and thought of 
the method favoured by the Gita. The difficuJty of human action is 
that the soul and nature of man seem futalJy subjected to many kinds 
of bondage, the prison of the ignorance, the meshes of the ego, the 
chain of the passions, the hammering insistence of the life of the 
moinent, an obscure and limited circle without an issue. The soul shut 
up in this drde of acdon has no freedom, no leisure or light of self* 
knowledge to make the discotiery of its self and the true iiilue of 
life and mcaiung of existence. It has indeed such hinK of its being as 
it can get from its active personality and dynamic nature, but the 
standards of perfection it can erect there arc much too tcmpoiah 
restricted and relative to be a sitisfador)' key to its own riddle. I lew, 
while absorbed and continually forced outward by the engrossing 
call of jt^ active nature, is it to get hack to its real self and spiritual 
existence? Tlie ascetic renuudation and die way of the Gim arc 
both agreed tliat it must fii^t of aU renounce this absorption, must 
cast from it the external solid ration of outivaid things and separate 
silent self from active minire; it must identify itself Avitfi the immobile 
spirit and life in the silence. It must arrive at an inner inactivicv, 
itnhfctrmya. It is therefore this saving inner passidty that the Ctta 
puts here as the first object of its Yo^* the first necessary perfection in 
it or Siddhi. ^An understanding without attachment in all things, 
a &5ul self-conquered and empty of desire, man attains by lenunda- 
tion a supmme perfcctiDn of nmskannycL" 

This idea! of rcnuntiatiDn^ of a self-GOnqucred stillness, spiritual 
passivity and freedom from desire is common to all the ancient wis* 
dora. The Gita gives us its psvchclogieal foundarion w'ith an unsur* 
passed completeness and dearness. It lesti on the cominon experience 
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of alJ seelten of self-knowledge dial there are twn different natures 
and as ft were tivu selves in ui There is the lower self of the obscure 
mental, vital and physical nature subject to ignoreuce and inertia in 
the very stuff of its consciousness and especially in its basis of maiciial 
subs^ce, kinetic and vital indeed by the power of life but with¬ 
out inherent seif-posscssion and self-knowledge in its action, attaining 
in the mind to some knowledge and harmony, but only with difficdt 
effort and by a constant struggle with its own disabilities. And there 
is the higher nature and self of oui spiritual being, self-possessed 
and self-luminous but in our ordinary mentality inaccessible to our 
expcnence. At times ive gpt glimpses of this greater thing within us. 
but \v 0 are not consciously within it, we do not live in its light and 
calm and illimitable splendour. The first of these two very different 
things is the Gita's nature of the three gunas. Its sedng of itself is 
centr^ in the ego idea, its principle qf action is desire bom of ego, 
and the knot of ego is attachment to the objects of the mind and 
sense and the life's desire. The inevitable constant result of all these 
things is bondage, settled subjection to a lower control, absence of self- 
mastery, absence of self-knmvledge. The other greater power and 
presence is discovered to be nature and being of the pure spirit 
unconditioned by ego, that which is called in Indian philreophv self 
and rnipeisonal Brahman. Its principle is an infinite and an imper¬ 
sonal exi^nre one and the same in all: and, since this impersonal 
existence is without ego, without conditioning qualits', without desire, 
need or stimulus it is immobile and immutablej erernally the same, 
it regards and supports but does not share or inidate the action of 
the univi^. The soul when it throws itself out into active Nature 
is the Gitas Ksham, its mobile or mutable Puiusha; the same soul 
^thered back into pure silent self and essential spirit k the Gita's 
Akshataj imniobilc or lininu table PumshiL 

Then evidently the straight and simplest way to gpt out of the 
dose bondage of the active nature and back to spiritual freedom is 
to ^t away entirely all that belongs to the dynamics of the ignorance 
ana ta convert die soul into a piue spiritual exi^oence. That is what 
IS called becoming Brahman, bralwut-bh iiya. It is to put off the lower 
mental, vital, physical exisicjice and to put on the pure spiritual 
being. This can best be done by the intelligence and w'ill, budtiiii, 
present topmost principle. Ie has to turn away from tlie things 
& lower existence and first and foremost fiDm its effective knot 
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of desire^ Firom ouir attuchmoit to the objects pursued by the mjod 
and the senses. One must become an understanding unatmehed in 
all thingSj Tben a]] desire passes a^i^ay from 

the soul in its siJence; ic is free from all Jongin^^ vigofji-spflinh. 
That brings with it or it makes possible the subjection of our lower 
and the possession of our higher sclf^ a possession dependent on 
complete self-masteryj secured by a radical victory and conquest ovet 
our mobile nature^ And all this amounts to an absolute inner 

Tenunciauon of the desire of things^ sxnitjyasa. Renunciation is the 
Vi^y to this perfection and the man who has thus Lnvvacdlv renounced 
all is described by the Gita as the true Sann} asin, Bui because the 
ivord usually signifies as util an ouncard renunciation or sometitnes 
even that alone, the Teacher uses anoiber word, to distin¬ 

guish the inivard fmm the outsvard wthdrawal and says that Tya^ 
is better than Sannyasa. The ascetic way gora much farther in Its 
recoil from the dyTiamic Nature* It is enamoured of renunciation for 
its own sake and insists on an oum’ard giving up of life and action, 
a complete quiedsm of soul and narure* That, the Giia replieSj i$ not 
possible cntijely so long as we live in the body. As far as it is pos¬ 
sible, it may be done, hut such a rigorous dunLnudon of W'Ork^ is 
not mdispensablei it is not even really or at least ordinarily advisable. 
The one thing needed is a complete inner quietism and that is all 
the Gita s sense of mttskemnya. 

If we ask why this reserv^ation, why this indulgence to the dvnamic 
principle when our object is to become the pure self and the pure 
self is described as inachvCp frJbrrtdj the answer is that that inactivity 
and divorce of sdf from Nature are not the \vhole truth of our spirit^ 
ual release* Self and Nature are in the end one thing; a total and per¬ 
fect spiritualiry makes ns One with all the Dirinc in self and In nature* 
In fact this becoming Brahman, this assumption into the self of 
eternal silence, hrafjnio-bliiiye, is not all our ohjectiv'e, but only the 
necisssaf^' inunense base For a still greater and more man’ellous divine 
becoming, mad-bhuvo. And lo get to that greatest spiritual perfeoion 
we have indeed to be immobile in the self, silent in all our members, 
hut also to act in the power, Shakd, Prakrit!, the true and high force 
of the Spirit, ^\nd if we ask hosv a simultaneity of what seem to be 
iwo opposites is possible, the answ^er is that that is die vew natum of 
a complete spiritual being: always it has this double poise of the 
Infinite, The impersonal self is silent; we loo must be inwardly silent^ 
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impersonaJ, withdrawn into the spirit. The impersonal self looks on 
all ncnon as done not by it but by Pmkrid; It regards with a pure 
equality all the woiking of her qualities, modes and forces: the 
soul unpeTsonalized in tins self must similarly regard all put actions 
as dune not by itself but by the qualities of Prakridj it must be equal 
in all things And at the same time in order that we may 

not stop here. In oider that we may eventually go forward and find 
a spiritual rule and direcdon in our W'orks and not only a law of 
inner immobility and silence^ we are asked to impose on the ititelli- 
g^ce and will the attitude of sacrifice, all our action inwardly 
changed and turned into an ofFeritig to the Lord of Nature, to the 
Being of whom she is the self-power, the supreme 

Spirit. Even ^vc have eventually to lunounce all into his bands, to 
abandon all personal initiation of action, sonwariibfiflft, to keep our 
natural selves only as an mstrumont of his works and his purpose. 
These things have been already explained fully and the Gita duos 
not herd insist, hut uses simply without farther qualificadun the 
common terms, smnySsa and naishimiya, 

A completest inner quietism once admitted as our necessary means 
towards living in the ptue unpersonol self, the question how practi¬ 
cally it brin^ about that result is the neitt issue that arises- "How 
having attained this perfection, one thus attains to the Brahman, hear 
from Me^ O son of Kunti,^—that which is the supreme concentraced 
direction of the knowledge.” The knowledge meant here is the Yoga 
of the Sankhyasi—the Yoga of pun; knowl^gie accepted by the Gita, 
ptamiyogefta so far as It is one with Its oipvn Yoga which 

includes also the way of works of the Yo^ns, itarTwa-yogetui yogiiijm. 
But ail mention of works is kept back for the inomenL For by 
Biahman here is meant at first the silent, the impersonal, die imr 
mutable^ The EndimiiD indeed is both for the Upnishads and the 
Gita all that is and lives and moves; it is not solely an impersonal 
Infinite or an unthinkable and incommnni cable Ab^lute, acinly&m 
avyavah^am. All this is Brahman, says the Upanishad, all this is 
Vasudeva, says the Gita,—the supimne Brahman is all that moves or 
is stable and his hands and feet and ej-es and heads and faces arc on 
c%‘ery side of us. Bui still there are two aspects of this All,—his irrr 
mutable eternal self that supports existence and his self of active 
power that moves abroad in the world movement. It is only when we 
lose our limited ego pcisunojity in the impersonality of the self that 
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wc arrive at the caJm and free pneness by v^hidi we can possess a 
true unity mih the umi'eisal power of the DU-ine in his world move' 
merit* Impeiaonality is a denial of Hmitadon and divisioOp and the 
cult of impersonality is a natural condition of true heinj^^ an indis¬ 
pensable preliminaiy’ of true knowledge and dicrcfore a first requisite 
of true action. Ii is very dear tliat we cannot become one self Mriihi 
all or one with the unh^ersal Spirit and his vast self-knowJed^, his 
complex will and bis wridorspread world-purpose bv insistijig on our 
limited personality of ego; for lliat divides us from others and it makes 
us bound and self-centred in our view and in put will to action. 
Imprisoned in personality we can only get at a limited union by 
sympathy or by some relative accomniodaEfan of ourselves to the viow- 
point and feeling and will of othecs. To be one with all and with the 
Divine and his will in the cosmos wc must hecome at first impersonal 
and free from our ego and its daims and fTniii the ego^s way of seeing 
purselves and the world and others- And we cannot do if ihoie is 
not something in our bemg odicr than the peisonalitVi ocher than the 
ego, an impersonal self one loth all exisienoes. To lose ego and be 
this impersonal self, to becenrte this impersonal Brahman in our con- 
sdoiisncss is cherefom the 15 rnovement of this Yoga, 

How then is this to be done^ Flistp says the Gita^ trough a union 
of Dur purified intelligenco with the pure spiritual substance in us 
by the VtJga of the buddhi, Irnddliyd liStufiflurKa This spiiitual 

turning of the buddbi fmm the outwwd and dowTiward to the in¬ 
ward and upward Ictok Is the essence of the Yoga of knowledge. The 
purified understanding has to control the whole beings arirraivmn 
nlyftmyii; it must draw us away from attachment to the ounvard-going 
desires of the lower nature by a firm and a strady wilL which 

In its concentradon faces entirely towards the impersonality of the 
pure spirit. The senses mttsi abandon their objectSp the mind must 
cast away the liking and dislildng which these objects exdto Ln 
it,—for the impersDnal self has no desires and repulsions; these are 
vital leactions of our personality to the touches of things, and the 
corresponding response of the mind and senses la the tnu^es is their 
support and their basis. An entire control has to be acc^uired over 
the mindp speech and body, over even the vital and physical reactions^ 
hunger and cold and heat and physical pleasure and painj the whole 
of ouf being must bDcomc indifferentp unaffected by drese thin^ 
equal to all outward touches and to their inw^ard reactiuns and le- 
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spojises* This is the direct and powcrtul methodp the straight 
and sharp way of Yoga. Tliere ha$ to be a complete cessation of desire 
and atrachmentp vairdgya^ a strong lesort to impeisorkal ^Jjtude, a 
constant union with the inniDst self by invitation is demanded of 
die seefcer. And yet the object of this austere discipline is not to be 
selfirentred in some supreme egoistic seclusion and trancjinlll ty of the 
sage and thinher averse to the trouble of paitidpadon in the w-orld- 
action; the object is to get rid of all ego^ One must put away utterly 
first die rajasic kind of egokm^ egoistic strength and violence, arro- 
gance, desire, wrath, the sense and instinct of possession, the urge 
of the passions, the strong lusts of Ufe. But aflerw^ards must be dis¬ 
carded cgQisin of all kinds, ev^en of the most sattwic type; fbr the aim 
is to make soul and mind and life free in the end from all imprisoning 
I-ness and my^ness, ninfianta. The extinction of ego and iis demands 
of all sorts is the method put before us. For the pure impersonal self 
whichp unshaken, supports the universe has no egoism and makes no 
demand on thing or preon; it is calm and luminously impassive and 
silendy regards all things and ptsons %%itli an equal and impartial 
eye of self-knowledge and world-knowledge. Then dearly it is by 
living Inwardly in a simlkir or identical imprsdnaUty that the sou! 
uithin, released from the siege of things, can best become capblc of 
oneness with this immutable Brahman which regards and knows but 
is not affected by the forms and mutations of the universe. 

This first pursuit of impcrsonaJjty ss enjoined by the Gita brings 
with jt e^'idently a certain completest inner quietism and is identical 
in its inmost pus and principles of practice with the method of 
Sannyasa. And yet there is a pint at which its tendency of witli- 
drawal from the claims of dynamic Nature and the external w-orld 
is checked and a limit Imposed to prcvoni the inner quietism from 
deepning into refusal of action and a physical withdrawal. The rc- 
nundotion of their objects hy the senses, vi^'oms tyakti^a, is to be of 
the nature of Tyaga; it must be a giving up of all sensuous attach* 
ment, fasa^ not a refusal of the intriiisic necessary activity of the 
senses. One must move among surrounding tiling and act on the 
objects of the sense-field with a pure, true and intense, a simple and 
absolute opration of the senses for their utility to the spirit in disnne 
action* feeieiirir ludriyoli carafi, and not at all for the fulfilment 
of desire. There is to be xfairagyay not in the common significance of 
disgust of Kfc or distaste for the world action^ but renundation of 
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as also oF its opposite, Them must he a ^viilidi3\i?a] fmin 
all mental and vi^al liking as From aU mental and vital di$iliking 
whatsoever. And this is asked not for extinction, hut in order tliat 
diere moy be a perfect enabling ix^uality in which the spitil can 
give an unhompemd and unlimited sssent to the integral and com^ 
prehensive divine vasion of things and to the pntegia] divjnc action 
in Nature. A continuiLt resort to medilation, diiyam^yoga-para nityflin, 
is the firm means by Avhich die soul of man can realise its scIF oF 
Po^v^r and its self of silence. And y^i there must be no abandon¬ 
ment of the active life far a life of pure meditation; action must always 
be done as a sacrilice to the supreme Spirit This movement oF recoil 
in the path of Sannyasa prepares an absorbed disappearance of the 
individuaJ in the Esemal, and renunciation oF action and life in the 
world is an indispensable step in the process. But in the Gita's path of 
Tyaga k is a preparation rather for the turning of our vvhde life and 
exisience and of all action into an integral oneness with the serene 
and inLmeasurablc being, consciousness and will of the Divine, and 
it preludes and makes possible a vast and toral passing upw^ard of the 
soul out of the lower ego to the Jnexpr^siblc perfection of the su¬ 
preme spiritual nature, pard prakrik 
This decisive departure of the Gita's thought is indicated in the 
next t%^io \'eTse$^ of which the first runs with a significant sequence, 
'"\Vhen one has become the Brahman^ when one neither griev<ss not 
dt^reSp when one is equal to all beings, then one gjets the supreme 
love and dmotion to Me.” But in the narrow path of knowledge 
bhakd, devotion to the personal C^hcad, can be only an inferior and 
preliminary movement; die end, the climax is die disappearance oF 
personality in a featurelc^ oneness with the impersonal Brahman in 
which there can he no place for bhakti: for diere is none to be 
adored and none [o adarc; all else is lost in tlie silent iirtmobilc 
identity of the with the Atman. Here there is given to us some¬ 
thing yet higher than the Impersonal,—here there is the supreme 
Self who is the supreme Ishw’ara, here there is the supreme Soul 
and its supreme nature, here there is the Purushottama who is be¬ 
yond die persona] and impersonal and reconciles them on his eternal 
heights. The ego personalJt)“ slill disappears in the silence of the Im¬ 
personal, hut at the same time there remains even with this slience 
at the back the action of a supreme Self, one grater than tlie Imper¬ 
sonal. There is no longer the lower blind and limping action oF the 
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ego and die three gunas^ but instead the vast self-detciiiiiiiiiig move¬ 
ment of an infijiitc spiritual Force, a free Linmeasunifalc Shakd^ All 
Nature becomes the power of the one Divine and all action his 
action through the individual as channel and instniment. In place of 
the ego there coed^s forwajid cousdous and manifest the true spiiitua) 
individual in the freedom of his real ciamre^ in the power of his 
supernal status^ in the majesTy and splendour of his eternal kinship 
to the Divine* an imperishable portion of the supreme Godhaad^ an 
mdestrucdhlc power of the supreme Prakriu, 

Umah, ford prakitir The soul of man then feels itself to 

be one in a supreme spiritual impcrosnality with the Pumshottaiita 
and in its universalised personality a manifest power of the Godhead* 
Its knowledge is a light of his knowledge; its will is a force of his 
wiU; its unity with all in the univ'erse is a play of his eternal oneness. 
It is in this double rcalisarion^ it is in this union of two sides of an 
ineJFahle Truth of edstcnce by eithef and both of which man can 
approach and enter into bis own infinite being, that the liberatid 
man has to live and act and feel and dctcninne or rather hai^ de¬ 
termined for him by a greatest power of his supreme self his rclarious 
with all and the inner and outer vvurkin^ of his spiri^L And in that 
unifying reahsitian adoration, love and dev'otion are not only siili 
possible, but are a large, an inevitable and a crowning portian of the 
highest experience. The One who eternally becomes the Many* the 
Many who in their apprent division are still eternally one, the High¬ 
est who display’s in us this secret and mystety of existencep not dis* 
pracd by his multiplicity, not limited by his onencsSp—this is the 
integral knowled^ tliis h the TEconciling cxpericnoe which makes 
one caphle of libcmtcd action, ^miktasya JWniu. 

This knowledge comes, sap the Gita, by a highest bhakti. It is 
attained when die mind exceeds itself by a supramental and high 
spiritual seeing of things and vvhen the heart too rises in unison 
beyond our more ignorant mental forms of love and devotion to a 
lov'e that is calm and deep and lu mi nous with widest knowledge* 
to a supreme delight in God and an lUiniitpble adontrion, the un - 
perturbed ccstasyj the spiritual Ananda, When the soul has lost its 
sep^iratJve personality* when it has become the Brahman, it is then 
that it can live in the true Person and can attain to the supreiue 
revealing bhakti for the PunishotLama and can come U> know him 
utterly by the power of ife profound bliaktip its beart'a knowledge, 
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tiwffl idrhijsnati. Ttut is the integitd tnowli^ge, when the 
hearts Eathomless vision completes the minds al;>sQ]ute experience,— 
swTOgrmM Tfsam piatvd. '"He comes to know Me'" says die Gita '\vho 
and how much 1 am and in oil the reality and principles of mv beingj“ 
ym^mi yidedsmi tattvauJi. This iniegral knowledge is the knowledge 
of the Divine present in the individual; it is the entiie ex[iertence of 
the Lord secret in the heart of man, irvdaled now as the supreinc 
Self of his existence, the Sun of all his iHumincd consdotisncss, the 
Master and Power of all his works, the divine Fountain of all his 
souls lov^e and delight, the Lover and Beloi'ed of his worship and 
adorariotL It is the knowledge too of due Dmne extended in die 
universe, of the Eternal from whom all proceeds and in whom all 
lives and has its beings of the Self and Spirit of the Cosmos, of 
Vasudeva who has becoinc all this that is, of the Lord of cosmic 
existence who reigns over the woda of Nature^ It is the knowledge 
of the divine Pumsha luminous in his trajiscendent eternity, the form 
of whose being escapes from the thought of the mind hut not from 
its silence; it is the entire living experience of hiin as absolute Self, 
supreme Btahmanp supreme Soul, supiccrbe Godhead: for that seem¬ 
ingly incoDimunicahle Absolute is oc the same time and even in that 
highest status the originating Spirit of the cosmic action and Lord of 
all these existences. The soul of the liberated man thus enters hv a 
reconciling knowledge, penctmies by a perfect simultaneous delight 
of the transcendent Divine, of the Div^ine in the individual and of the 
Divine in the uni verse into the Pumshottarna, ntdm vTit-e ladman- 
fsrmn- He becomes one with him in his self-knowledge and self- 
experience, one with hint in his being and consciousness and will and 
world-knowledge and world-impulse, one with him in the universe 
and in his unitj^ with all creatures in the univeTse and one with him 
beyond world and individual in the transcendenoe of the eternal 
InhniiCp ffodam avyayanh Tills is the culininadon of the 

supreme bhakti that is at the core of the supreme knowledge. 

And then it becoraes evident how action continual and imceosLng 
and of oil kinds without dlroinution or abandonment of any part of 
the activities of life can be not only quite consistent with a supreme 
spirimal experience, hut as forceful a means of reaching this highest 
spiritual condition as hhakri of knov^'ledge. Nothing can he more 
positive than the Gha s siatomcnt in tliis niaticr, 'And by doing also 
all actions always lodged in Me he attains by my grace the eternal 
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and irnpendiable stattis."^ Tliis liberating aeddn is of the char^cler 
of wurii^ done m a profound union of the will and all the dynamic 
parts of our nature Avitb the Dwine in ourself and the €Q$mo^ k Is 
done first as a sacrifice v^ith the idea still of our self as the doer. 
It is done next Tvithoiit that idea and with a pen:epdon of the Piakriti 
as the sole doer. It is done last with the knowledge of that Prakriti 
as the supreme power of the Divine and a renundaTJon^ a surrender 
of all our actions to him with the individual as a channel only and 
an instrument. Our works then proceed straight fiom the Self and 
Divine Within us, are a part of the indivisible univeisa] action, are 
initiated and performed not hy us but by a vast transcendent Shakti. 
All that w'e do i$ done for the sake of the Lord seated in the heart 
of all, for the Godhead in the mdjvidual and for the fulhlment of bic 
w'ill in us, for the sake of the Diiine m the ivorld, for the good of all 
beingSt for the fulfilment of the world acuon and the world purpose, 
or in one w-oid for the sake of the Punishottama and done really by 
Kim through his universal Shakri. These divine works, whatever their 
fonn or outward character, cannot bind, but arc rather a potent means 
for rising out of this lower Prakriti of the three gunas to the per- 
fecdon of the supreme, di\iDe and spiritual natuie. Disengaged from 
these znix^ and limited dharmas, we escape into the iintnorial 
Dharma which comes upon us when we make ourselves one in all 
our consciousness and action with the Purushottaniat^ That oneness 
here brings with it the powner to rise there into the immortality be^ 
yond Time. There we shall exist in his eternal transcendence. 

Thus these eight veises carefully read in the light of the knowledge 
already given by the Teacher ate a brief, but still a comprehensive 
indication of the whole essential idea, the endre central method, all 
the kernel of the complete Yoga of the Gim, 


xxn 


THE SUPREME SECRET* 

TCtE ESSENCE of tKfl teadimg and ite Yo^ kas tLti^ been given to 
the dimple gn the field of his ^vork 3n J battle and the di\ine Teacher 
now proceeds to apply it to his acdon^ but in a way that makes it 
applicable to all aedanp Attached ro a cruda] example, spoken to 
the pmtagonist of Ku^ulcshet^o^ the ii'Ords bear a much wider signifi¬ 
cance and ire a uni\^ersal rule for aU who are ready to ascend above 
the ordinal}' mentality and lo live and act in the highest spirirual 
consciousness. To bteak out of ego and personal rmnd and see every¬ 
thing in the wideness of the self and spirit to tncnv Cod and adore 
him in liis Integra] truth and in aU his aspects, to suimnder all onesdf 
to the transcendent Soul of nature and ejsistence^ to possess and be 
possessed by the divine consciousness, to be one with the One in 
universalit}' of love and delight and will and knowledge, one m him 
with all beings, lu do works as an adoration and a sacrifice on the 
divine foundation of a w-orld in which aU is God and in the divine 
status of a liberated spirit^ is the sense of the Gita's Yoga+ It is a 
transition from the apparent to the supreme spiritual and teal truth 
of our beings and one enters into it by putting off the many limitations 
of the separative consciousness and the mind's attachment to the 
passion and unincst and ignorance, the lesser light and knowledge, 
the sin and virtue, ilic dual law and standard of the lower nature* 
Therefore, says the Teacher, "devoting all tbjr^clf to Me, giving up 
in thy consdems mind all thy actions into resorting to Yoga of 
the will and intelligence be a]wa}'s one in heart and consdousness 
with Me. Lf thou art that at aU times, then by my grace thou shalt 
pass safe through all difficult and perilous passages; but If from egoism 
thou hear not, thou shalt fall into perdition* Vain is this thy resolve* 
that in thy egoism ihou thinkestr saying 1 will not fight'; thy nature 
shall appoint thee to thy work* What from delusion thou desirest 
not ta do, that helplessly thou shalt do hound by thy own work 

* Gita, X\^ra, 57-^* 73. 
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bom of thy ^wabhnv^. The Lord is studcmed in the heart of all ex- 
istence^f O Arjuna, and turns them all round and round mounted 
on a machine by his Maya* In him rate refuge in eveiy iiVay of thy 
being and by his grace thou slialt come to the snapieme peace and the 
eternal status*’" 

These are lines that carry in them the ianemvost heart of this 
Yoga and Jeid to its crowning ejcperieoce and we must understand 
them in their innemiost spirit and m the whole vastness of that high 
summit of experience. The words express the most completep intimate 
and living rdacion possihle betvi’een Gcxl and man; they are instinct 
with the concentrated force of religious feeling that springs from the 
human beings absolute adomdon, his upward surffindcr of his whole 
edstence, his unresen ed and perfect sdf-g^ving to the transcendent 
and universal Divinity from whom he comes and in whom he lii^ts. 
This stress of feeling is in entire consonance with the high and cn- 
during place that the Gita assigns to hhakti, to the love of Cod, to 
the adomticin of the Highest, as the mmest sphit and med'^'O of the 
supicine action and the crown and core of the supreme knowledge- 
The phrases used and the spiritual emotion with which they vibrate 
seem to give the most intense prominence possible and an utmost 
importance to die personal trudi and presence of the Godhead. It is 
no abstract AhsoluLe of the pfailosOphetp no indifFercnt impersonal 
Presence or ineffable Silence intolerant of all relations to whom this 
complete surrender of all our works can be made and this closeness 
and indmacy of oneness with him in all the parts of our comdons 
emstence imposed as the condition and law of our perfection or of 
whom this divine inten^ention and protection and deliverance are 
the pronusc. It js a Master of nnr works^ a Friend and Loiter of our 
!K3ul, an intimate Spirit of our life, an indss^elling and overdwelling 
Lord of all our personal and impersonal self and nature who alone 
can utter to us this near and ino*ting messa^. And yet this is not 
tlic common relation established hy the religions between man bv’ing 
in bis saltwic or odier egp-mind and some personal form and aspect 
of the Deity, coftstiticted by that mind or offered to it to 

satisfy' its limited ideal, aspiration or desire. That is the ordinarv sense 
and actual character of the normal iticnta) being's reli^ous devodoUt 
but here there is something wider that passes beyond the mind and 
Its limits and its dbartnas. It is something deeper than the min d that 
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offers and someilung greater tlian die Ishla-deva that lecd^'es the 
surrender. 

That which suirendets here is the Jiva, the csscnrial soul, the 
original centra! and spiritual being of man, the individual Punisha. 
Je h tlie Jiva delivered froin tlie limiting and ignorant egosenst^ who 
knoivs himself not as a se|iaratc pctsonality but as an ctemaj portion 
and p<?wef and soul-beoDnyng of the Divipst stmiTttrM, the Jiva 
EcJeased and uplifted by the passing away of ignorance and es- 
tablLshed in the light and fritsdoni of his own true and supreme 
natiue which is one with tliat of the Eternal* It is thk central spiritual 
being in us who thus enters into a perfect and closelv real rclacLoii 
of delight and union with the origin and continent and governing 
Self and Power of onr existcnccL And he who receives our snirundcr 
is no limited Deity but die Pumshotrama^ the one eternal Godhead, 
the one supreme Soul of all that is and of all Nature, the oiiginiil 
transcendent Spirit of existence. An inunutable impersonal self-ex- 
tsfence is his Erst obvious spiritual self-ptesentation to the experionoe 
of our liberated knowledge, the first sign of ius presence, the first 
touch and impressioii of his substance^ A universal and tfanstcndciit 
infinite Perstm or Ptinisha is the mysterious lildden secret of his Very 
being, unthinkable in form of mind, iscintya-rupa, but ^'ery near and 
present to the powers of our consdnusness, emotion^ will and knowl¬ 
edge when they are lifted out of themselves^ out of their blind and 
petty forms into a luminous spiritual an immeasurable supramental 
Ananda and potver and gnosis. It is He, ineffable Absolute but also 
Friend and Lord and Enlightener and Lover, who is the object of 
this most complete devotion and approach and dtis most mdimite 
inner becoming and surrender. Thk union, this relation k a thing 
lifted beyond the forms and laws of the limiting mind, too high for 
all these inferior dharttias; it is a truth of our self and spmL And 
yet or rather therefore, because it is the truth of our self and spirit, 
the truth of its oneness with that Spirit from which all comes and 
by k and as its derivations and suggcsfions all exists and travails, it 
i$ not a negation but a fulfilment of all that mind and life point to 
and hear in ihein as their secret and unaccomphshed significance. 
Thus k k tiot hy a nm^na, an exclusion and. negating extinction of 
all that we are here, bui by a nirvana, an exclusion and negating ex- 
dnedon of ignorance and ego and a consequent ineffable fulfilment 
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of oiir knowledge and will and heart's aspiraiion^ an uplifted and 
limitlEsss living of tbem in ihc Divine, in the Elema]^ 
ni^ryyeifa^ a tran^figumment ond transference: of all our conscious¬ 
ness to a greater iimer status that there comes this supTcme pccfectipn 
and release in the spiritn 

The mix of the spiritual problem, the character of thi^ transition 
of which it is so djlTicuJt for the normal mind of man to get a true 
apprehension, turns altogether upon the capital dkiinctian between 
the ignorant life of the ego in tlie lower nature and the large and 
luminoiis existence of the liberated Jiva in his own true spiritual 
nature. The renunciation of the first must be complete, the transition 
to the second absolute. This is the distinedon on which the Gita 
dweUs here with all possible emphasis. On the one side is this 
poor trepidant braggart egoistic condition of consciousness, 
hhdv^n, the crippHng narrowness of this Httle helpless separndve per¬ 
sonality'^ asxording to whose viewpoint w’e ordinarily think and act^ 
feel and respond to the touches of existence- On the other oie the 
vast spiritual reaches of immoTtol firllness^ bliss and knowledge into 
which we are admitted through union with die divine Beings of 
whom we are then a manifesEauon and e.xpression in the eternal light 
and no longer □ disguise in the darkness of the cgo-nature. It is the 
completeness of this union which is indicated by the Gita's saUitatn 
fiMCciftdlt. The life of the ego is founded on a construction of the 
apparent mentak vital and physical truth of existence, on a nexus 
of pragmatic relations between die indliidual soul and Nature, on 
an iniellectualp emotional and sensational interpretation of tilings 
used by the Jttcle limited f in us to mainum and satisfy the ideas and 
desires of its bounded separate personality amid tlie v^ast action of tlic 
univeTse+ rVll our dharmas, all the ordinary standards by which we 
determine our view of things and our knovvkdgp and our action^ 
proceed upon this narrow and limiting basis, and to follow them even 
in the widest wheelings round our ego centre does not cany us out of 
this petty circle. It is a drde in which the soul is a contented or 
pii^uer, for ei cr subject to die mixed compulsions of 

Nature. 

For Punisha veils himself in this reund, veils Ids divine and iiU' 
mortal being m ignorance and is subject lo the law of an insistent 
limiting Prakrit!. That Jaw is the compelling rule of the three gunas. 
It is 3 triple stair that siumblcs upward towards die divine light but 
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cnnnot rc3ch it At its base is the law or dbanna oF inertia: the 
tamasic man inertly obeys in a customary mechanical acdon the sug¬ 
gestions and impulses, the round oI will of bis material and his half* 
intellectualfsed and scnsarionsl nature. In the middle mten'cnes 
the kinetic law or dharma; the rajasic man, vital, dynamiCp active^ 
attempts to impose himself on his UTsrld and environment but only 
increases the wounding \roight and tyrant yoke oF his turbukne 
passions^ desires and egoisms^ the butderi of his restless self-will, ihe 
yoke of bis rajasic nature^ At the top presses down upon life ihe 
harmonic regubtive law or dhamna; the sattvvic man atteinpES to erect 
and foltovv^ his lltnited personal standards of reasoning knowledge, 
enlightened utility or mechanised \'iftue, his religions and philoso* 
phics and ethical foimulasi mental sySTems and constructions, hxed 
channels of idea and conduct which do not agree mth tlie totality 
of the meaning of life and are constantly being broken In the more- 
mcot of the wider universal purpose. The dharma of the sattvvic man 
is the highest in the drek of the gunas; hut that too is a limited, view 
and a dwarfed standard. Its imperfect indications lead to a petty and 
relative pecFecrion; temporarily satisfying to the enlightened personal 
ego, it is not founded ddicr on the whole truth of die self or on the 
whole truth of Nature. 

And in fact the actual life of man is not at any time one of these 
tilings alone, neither a mechanical routine execution of first crude 
law of Nature, nor the struggle of a kinetic soul of actlopt nor a 
victorious emergience of consdous light and reason and good and 
knowledge. There is a mixture of all these dharmas out of which 
our will and intcUigonce make a more or less arbitrary^ construction to 
be realised as best it can, but never in fact realised except by com¬ 
promise with other compelling things in the utiiversa] Pratriri* The 
sattwic ideak of our enlightened will and reason are either themselves 
compromises, at best progressive compromises, subject to a constant 
imperfection and flux of change, or, if absolute in their character, 
they can be followed only as a counsel of perfection ignored for the 
mosi pan in practice or successful only as a partial influence. And if 
sometimes we imagine vve have completely realised them, it is be¬ 
cause we ignore in ourselves the subconscious or lialF-consciou$ miV 
turn of ether pueis and motives that are usually as much or more 
than our ideals the real force in our action. That self-ignorance con¬ 
stitutes the whole vanity of human reason and self-righteousness; it 
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is the dark secrel: liolng behiml the spotlit whim oui^des of human 
sainthood and alone makes possible the spodons e;gpisms of knowl¬ 
edge and virtue. The best human knowledge is a half knowledge 
and the highest human virtue a thing of ml?ced finality and, even 
when most sincetely absolute in standard, suffidently relative in 
practice- As a general Jaw of living the absolute satrwic Ideals can¬ 
not pevall in conduct; Indispensable as a power for the betterment 
and raking of personal aspiration and conduct, their insistence Toodi- 
fics life but cinnot whoUy changp and their perfect fulfllment 
images Jtsdf only in a dneam of the future or a world of heavenly 
natiiie free from the mi^ed strain of our terrestrial exisEence* It 
cannot be othenvise because neither the nature of this world nor the 
namre of man is or can be one single piece made of the pure stuff 
of sattwa- 

The first door of escape we see out of this limiLatian of our possi- 
bjHdeSp out of this confused mixture of dharmas is in a certain high 
trend tow^ards impeisonality, a movement inwards tosvards something 
large and universal and calm and free and right and puie^ hidden 
now by the hmiting mJnd of ego* The difficulty is that while we can 
feel a positive release into this impecsonallty in moments of the quiet 
and silence of out being, an impersonal activity is by no means so 
ea^ to Tcailse. The pursuit of an impeisonal truth or an impersonal 
will in our conduct is vitiated so long as we live at all in otir normal 
mind by that which is natural and ineviEable to tliat mind, the bw 
of our personality, the subtle urge of our vital nature^ the colour of 
ego. The pursuit of impersonal truth is turned by these influences 
into an unsuspected cloak for a system of intellectual preferences sup¬ 
ported hy our mind's limiting insistenoe; tlie pmsuit of a disintercsti^ 
impersonal action is converted into a greater auihunty and appaient 
high sanction for our persona] will's inieitsted selections and blind 
arbitmiy persistences. On the otlier hand, an absolute Jinpersonality 
W'ould seem to impose an equally absolute quietism, and this would 
mean that all action is bound to the machinery of the egp and the 
three gunas and to recede fiom; life and its works ihe only way out 
of the cirdei This impersonal silence how-ewer k not the last word of 
wisdom in the maEter, because it k not the only wray and crown or 
not all the way and the last crown of self-realisation open to our 
endeavour. There is a mighijer fuller more positive spintual experi¬ 
ence in which the cirde of our egoistic personality and the round 
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oS the mind's limitations I'ajiisli in tlic unwalled infinity of a greatest 
self and spirit and yet life and its works not only remain sdl! ac¬ 
ceptable and possible but reacb up and out to their widest spiritual 
completeness and assume a grand ascending significance. 

There have been different gradations m this movement to bridge 
the gulf between an absolute impersonality and the d^Tiamic possi- 
bilities of our nature, ^fhe thought and practice of ihc Mahavana 
approached this difficult reconciliation through the experience of a 
deep desiteJessness and a large dissolving freedom from mcnrnl and 
vital attachment and sanskaras and on the positive dde a universal 
altruism^ a Fathomless compasdon for the world and its creatures 
which became, as it virere, ihe flood and outpouring of the high 
Nirvamc state on life and acdon. That rcconmliatioD was equally the 
sense of yet another spiritual experience-, more consdous of a ^vorld 
significance, more profound^ kindling, richly comprehensive on the 
side of action, a step nearer to the thought of the Gita: this experi¬ 
ence we find or can at least read behind the utterances of the Taoist 
thinkers There there seems to be an impersonal ineffable Eternal 
who is spirit and at the same time the one life of the universe: it 
supports and Hows impartially in all things, mrrmnf it is a 

One that is nothing, Asat, because other than all that we perceive and 
yet the totality of all these existences. The htind persorLalicv that forms 
like foam on this Infinite, the mohlle ego ivflh its attachments and 
repulsions, its likings and disliklngs, its fixed mental distinctions^ 
is an effective image that veils and deforms to us the one reality^ 
Tao, the supreme All and Nothing. That can be touched only hv 
losing personality and its htde structural forms in the unseizable uni¬ 
versal and eternal Presence and^ this once achiev ed, we live in that 
a real life and h^ivc another greater consdousness tvhich makes us 
penetrate all things, oiusclves penermhle to all eternal infiucnces^ 
Here^ as in the Gita, tlic highest way would seem to he a complete 
openess and self-surrender to the Eternal *Your body is not your 
own/' says the Taoist thinker, *'i: is the delegated image of God: 
your life js not your own, it is the delegated harmony of God: your 
individuality is not your owti, it Is the delegated adaptability of God*" 
And here too a vast perfection and liberated action are tl’ie dynamic 
result of the soul's surrendet^ Tlie works of ego personality are 
a sepaiafive running counter to the bias of unKi^rsal nature. This 
false movement must be replaced by a wise and still passhitj^ in the 
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hands of die univ'ersal and eternal Pmver^ a passivity that makes 
us adaptable to inGuite action, m harmony with its truth, plastic 
to die shaping bit^adi of the Spirit. The man who h^s this hannonv 
may he motionless uithin and absorbed in silenccv but his Self will 
appear free from disguises, tJte diwne Influence will be ai work in 
him and while he abides in tranquillity and an inward inactionr 
naisk^3Tniya, yet he will act with an irrcstsuMc power and mjTiads of 
things and beings rvill move and gather under his influence. The 
impersonal force of the Self takes up his works^ movements no longer 
deformed by ego, and soitaeignly acts through him for the keeping 
together and control of the ivorld and its peoples> Joka-smhgrah^ 

There is litde difference betsveen these experiences and the first 
impersonal acthity inoilcated by the Gita. The Gita also di 2 iiiands 
of us icnunciation of desire, attachment and ega, transcendence of 
the lower nature and the breaking up of our personalicy and its 
hide formations. The Gita also demands of us to live in the Self 
and Spirit, to see the Self and Spirit in all and all in the Self and 
Spirit and all as the Self and Spirit. It demands of ns like the Taoist 
thinker to renounce our natural personality and its works into the 
Self, the Spirit, the Eternal, the Brahman, fitni^mt scmiiynsytfj 
brafiiiT£rnf, And ilicrc is tliis coinddcjice because that is alw^ays mim's 
highest and Freest possible experience of quietistic inner largeness 
and silence recondied with an outer djmamic active Imng^ the two 
CQ-exferent or fused together in the impersonal infmlte reality and 
illiini table actian of the one immortal Power and sole eternal Ex¬ 
istence. But the Gita adds a phrase of immense import diat alters 
everything, ettnmjj istko fttayi The demand is to see ail tilings in the 
self and then in 'TMe*^ the [shwara, to renounce all action into tlie 
Self, Spirit, Brahman and thence into the supreme Pecson* the Pur- 
ushottama. There is here a sdll greater and profoundcr complex of 
spiritual experience^ a larger transmutation of the significance of 
human life, a more mystic and hcart-feli; sweep of the return of the 
stream to the ocean, the restonition of peminal works and the cosmic 
action to the Eternal Worker. The stress on pure impersonal ity has 
this difficult)- and incompleteness for us that it reduces the inner 
person^ the spiritual individual, I hat persistent miracle of our inmost 
being, to a temporary, illusive and mutable formation in the Infinite. 
The Infinite alone exists and except in a passing play ha$ no true 
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regard on the soul of the living creature* There csa be no real artd 
permanent relation between the soul in man and the Eternal, if that 
soul is ev'en as the a]tva)i'S renewable body m more than a transient 
phenomenon in the Infinite. 

It is true that the ego and its limited personality ate even such a 
temporary and tntiiablc foimotJon of Nature and therefore it must 
be broken and we must feel ourselves one with all and infinite. But 
the ego is not the real person' when it has been dissolved there still re¬ 
mains the spiritual individual, there is still the eternal Jiva* Tire cgp 
limitation disappears and the soul Uves in a profound unity with 
the One and feels its universal unity with all things. And yet it is 
still our own soul that enpys this expanse and oneness. Tlie uni¬ 
versal action, ev^en when it Is felt as the action of one and the same 
energy in all, even when it is experienced as the initiation and inov'e- 
ment of the IshwamT still takes different forms in different souls of 
men, mimli and a diUcrent turn to their aamre. The 

Eght of spiritual knowledge, the manifold universal Shakri, the 
eternal delight of being stream into us and around us, concentrate in 
the soul and flow out on the surrounding world from each as from 
a centre of living spiritual consdousne^ whose circiimfeience is 
lost in the infinite. More, the spiritual individual remains as a lit tie 
universe of divine existence at once independent and Inseparable 
from the whole infinite universe of the divine self-manifestatioo of 
wliJdi we see a pettj' portion around us. A portion of the Transcend¬ 
ent, creative, he creates his own wnrld around him even while he 
retains this cosmic consclousne:^ in which arc all oiheis. If it be 
objected that this is an illusion which must disappear when he re¬ 
treats Into the transcendent Absolute^ there is after all no very cer¬ 
tain certainti,^ in that motteT. For it is still the soul in man that is 
the enjoycT of (his release, as It ivas the living spiritual centre of the 
divine action and manifestation; there is something more than the 
mere selFbieaking of an illusory shell of individuality in the Infinue. 
This mysteiy' of our existence signifies tliat what we arc Is not only 
a temporary' name and form of the One, hut as we may say, a soul 
and ^iril of die Divine Oneness. Our spiritual individuality of which 
the ego is only a misleading shadow and projettion in the ignorance 
has or is a truth that peislsl beyond the ignorance; there is something 
of us that dwdls for ever in the supreme nature of the PuiushoLtama, 
iu^l Tills Is the profound comprehensiveness of the leach- 
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ing of the Gita that while it iccognscs the truth of the imwei^ised 
inrpei^onaHty inm which wc enter by the ejcEiuctimi of cgoy hrafcmo- 
mrrma^—for indeed without it there can be no libera don or at least 
no aUolute release^—it recognises too the persistent spiritual truth of 
our personalitj' as a factor of the highest ejcperienct Not tliis natural 
but that divine and cenCral being in us is the eternal Jiva^ It is the 
Ishwara, Vasudcva who is all things, that takes up our mind and life 
and body for the enjoyment of die lower Prakrid; it is the supreme 
Praiiitt, ihc original spiritual nature of the supreme Punisha that 
holds together the universe and appear^ in it as the Jfva, This Jiva 
then is a portion of the Purushottama s original divine spiritual being, 
a living power of the liWng Eternal. He is not merely a temporary 
form of low^r Nature, but an eternal prtion of the Highest in tiis 
supreme Pratiid, an eternal conscious ray of the divine existence and 
as everlasting as that supernal Prakrid, One side of the highest 
pcrfectipn and status of nur Uberated consciousness must then be to 
assume the true place of the Ji%^ in a supreme spirimai Namre, (here 
to dwell In the glory of the supretne Punisha and there to hare the joy 
of etemal spiritual oneness 

This myslen' of our being implies necessarily a similar supieme 
mysicTV of the being qf the Pumsbonama, Toimsyam uttanmm. It is 
not an exclusive impcisDnallty of the Absolute that is the highest se- 
crcL This higher secret is the miracle of a supretne Pci^on and appar* 
ent vast Impersonal that are one, an immutable tran^endent Sdf of 
all things and a Spirit that manifcists itself here at the very foundation 
of cosmos ^ an inBnite and multiple persona litv acting everywhere^— 
a Self and Spirit revealed to oiu last, closest, profoundi:^ experience 
as an iibmitable Being who accepts 115 and takes us to him* not into 
a blank of featureless existence, bur most positively, dceplv, wonder^ 
fully into all Himself and in all the w^ays of his and our conscious 
existence^ This highest experience and this largest way of seeing open 
a profound, moving and endless signilicance to our parts of nature, 
our knowledge, will, hearts love and adoration, which is lost or 
dimiiiished if we put an exclusive stress on the impersonal, because 
that szress suppresses or minimises or does not allow of the inrensest 
fulhlment of mav etnents and pmvers that are a portion of our deepest 
nature, intensirics and Iuminorities that are attached to the closest 
essendal fibres of our self-expcrienoe^ It is not the austerity of knowb 
edge alone that can help us^ there is room and inflniEe rocm fur the 
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heart s love and aspiration UJumined and tiplifted by knowledge a 
more mystically clear^ a gresiier calmly passii:maEe krum^ledge. It i$ by 
the perpetual unified closeness of ouj hearUMnsdousness, mind-oon- 
sdoiisness, all^onsdousdcss, twiKefttoli, that we get the wid¬ 

est, the deepest, die mCKt mtegral c?^rience of cur oneness ^^ith 
the Eiemal. A ncatcsE oneness m all the Ixring, profoundly indi¬ 
vidual in a divine passkin ei'en in the midst of universality, even at 
the top of transcendence is here enjoinL-d on the human son] as its 
vray to reach the Highest and iis way to possess the perfection and 
the diline consdoiisness to ivhich it is caljed bv its natuie as a spiriL 
The intelJigenco and ivill haii: to mm tbc whole existence in all its 
parts to the Isbivara* to the divine Self and Master of that whole 
existence, bitdtflji-jtjgmtt ufoirt^a. The heart has to cast all other 
emotion into the delight of oneness with him and love blm in all 
cfeatures. The sense spiritualised has to see and hear and feel him 
civiywhere. The life has to be utterly his life in the Jiva. All the 
actioDs haw to proceed from his sole powtr and sole midarion in 
the will, Itnowledge, organs of action, senses, \ital pans, body* This 
way is deeply unpensonal because the separateness of ego is abolished 
for the Soiii uni versa Used and restoied to transcendence* And yet it 
is indmatcly personal because it soars to a transcendent pas&on and 
power of indvielling and onene^ A featureless mednetion may be a 
rigorous demand of the mind s logic of self-annulment, it is not the 
last word of the supreme mj-stery, fiirmtiwi* 

The refusal of Arjuna to persevcie in his divinely appointed work 
piCKeed from the ego sense in him, a/ijTridcnri?^ Behind it ivas a mijc- 
lure and confusion and rangled error of ideas and impulsions of the 
sattivic, mjasic^ mmasic egp, the vital nature's fear of sin and its per¬ 
sonal consequences^ ihe beans lecoiJ from indi^^dual grief and 
suffering, the clouded reasons covering of cgobtic impuW bv' self- 
deceptive spedous picas of right and viiiue, our nature^s Ignorant 
sbnnting ham the W’ays of God because they seem other than the 
Ways of man and impose things terrible and unpleimnt on his nerv¬ 
ous and emotional parts and bis intelligence* The spiritual consc' 
quences will be infinitely worse now than before, now tliat a higher 
^th and a greater way and spirit of action have been nn-ealcd to him, 
ff yet persisring in his egoism he perseveres in a vain and impossible 
refusal. For it is e vain nsDlution, a futile iccpij^ since it springs only 
from a temporary failuie of sticngtb, a strong but passing deviation 
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from die prindple of energy of his ininjist character and is not the 
true win and way of hh. naiufi^ If now he casts dovsii hh aims, he 
will yet be ooinpelled hy that nature to resume them when he sees 
the battle and slaughter go on \dthout himp his abstention a defeat of 
all for Ta hich he has liviedp the cause for whose sen'fce he bom 
weatened and bewildered by the absence or inactivity of its pro* 
tagonistp vanquished and afflicted by die cynical and unscnipiitDiis 
strength of the champions of a self-rrgaiding unrighicousness and 
injustice. And in tills lenim there he no spiritual virtue. It was 
a confusion of the Ideas and feelings of the mind that impelled 
his refusal; it will be has nature wotting through a cestotaifon of the 
characteristic ideas and feelings of the ego mind that will compel 
him to annul his refusal. But whatever the direction, this continued 
subjecrion to the ego will mean a wiorse, a more fatal spiritual refusal, 
a perdition, vinustf; for it will be a dehnite faUing away frcim a 
greater truth of his being than diat which he has followed in the 
Ignorance of the lower nature. He has been admitted to a higb^ 
consciousness^ a new self-realisation, be has been shown the possi' 
bilit)’* of a divine Instead of an egoistic acdon; the gates hav-e been 
opened before Him of a divine and spiritual in place of a merely in¬ 
tellectual, emotional, sensuous and vital life. He is called to be no 
longer a great blind instrument, but a conscious soul and an enlight¬ 
ened povvex and vessel of the Godhead. 

For there js this possibility witliin us: there is open to us ev^en at 
our human highest this consummaiion and transcendence* The ordE- 
naw mind and life of man Is a half-erdlghtened and moslly an 
ignorant development and a patda] uncompleied manifestadon of 
something concealed vvithin him. There is a godhead there concealed 
from himself, subliminal m his consciousness. Immobilised behind the 
obscure veil of a working that Is not wholly bis own and the secret 
of which he has not yet mastered* He finds himself in the world 
thinking and willing and feeling and acting and he takes himself 
instinctively or inicllcctually conceiv'cs of himself or at least conducts 
hU life as a sepamic self-existent being who has the freedom of his 
thought and will and feeling and acrioiip I le bears die butden of bis 
sin and citor and suffering and takes the lesponsibility and merit of 
his knowledge and virtue; he claims the right to satisfy liis sattwic, 
rajasic or tamasic egp and arrogates the povver to shape his own destiny 
and to turn the world to his own uses* It is this idea of himself through 
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which Nature wod^s in him^ and she deals wth him according to his 
O^vn ooncepdonj but Fulfils al] tho time the wll of the greater Spirit 
^vithin hen The error of this self-\iew of man is Uke most of his errors 
the distortion of a truths a distortion that creates a whole s>“5tcm of 
enoneous and yet effective values. What is mjc of his spirit he attiih* 
ates tn his egD-persanaUty and gives it a false applicationp a fake form 
and a mass of ignorant consequence The ignorance licbs in this fun* 
damental deficiency of his surface consciousness that he identifies 
himself only with the ouitvard mechanical part of him which is a 
convenience of Nature and with so much only of the soul as reflects 
and is reflected in these w^orkings. He misses ihe greater inner ^irit 
within which gives to all his mind and life and croarion and action 
an unfuifllled promise and a hidden significance, A universal Nature 
here obeys the power of the Spirit who is the master of the iiniveise, 
shapes each creature: and dctEmiines its action according to the law 
of Its fjfwn nature, Swabhava, shapes man too and determines his 
action accoiding to the genera] law of nature of his kindT the law of 
a mental being enrne&hed and ignorant in the life and body% shapes 
too each man and detennines his individual action according to the 
law of his own distinct type and the variations of his ovm original 
swabbava. It is this unh'crsal Nature that forms and directs the me¬ 
chanical workings of the body and the instinctit'e optratidns of our 
vital and nGrtous paris^ and there our subjection to her is very obvious. 
And she has fometod and directs the action toOj hardly Jess mechanicai 
as things now are, of our sense-mind and will and intelligencx?. Only^p 
while in the animal the mind workings are a wholly mechanical 
obedience to Pralcritij, man has this distinction that he embqHlies a 
conscious development in tvhich the soul more actively participates^ 
and that gives to his outward mentality the sense^ useful to him,^ 
indispensable^ but very largely a nusleading scnsC:^ of a certain free¬ 
dom and increasing mastery^ of his inslrumenral nature. And k i$ 
especially misleading because it blinds him to the hard fact of his 
bondage and Iiis fake idea of freedom prevents him from finding 0 
true liberty^ and lordship. For die freedom and mastery of man over hi$ 
nature are hardly even and cannot be complete until he became^ 
aware of the Divinity within him and is in possession of his own 
real self and s[)irit other tlian the ego, It is that which 

Nature is labouring to express in mind and life and body; it is that 
which imposes on her this or that law of being and ^vorkingj 
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S^bhava: it is that which shapes the otitwacd destiny and the evolu¬ 
tion oF the soul within us. It is iherefiire only when he is in possession 
nf his real self and spirit that his nature become a conscious 
instrument and enlightened poAVer gf the godhead. 

For then^ when we enter Into that inmost self of our cixistencc^ we 
come to know tliat in ns and in all is the one Spirit and Godhead 
whom ah Nature sorts and manifests and we ouisckes are soul of 
this soiilj spirit of this spirit, our body bis delegated image, our life 
a movement oF the rhythm of bis life, our mind a sheath of lus con- 
sciousncss, our sen^s his instruments, our emotions and ser^tions 
the seekings of his delight of being, our actions a meax^ of his pur- 
pKksc» our freedom only a shadow, suggesdon or glimpse while tve am 
ignorant, but wlien we know him and ourselves a prolongation and 
effective channel of his immoital fretdom- Our mastenes arc a rcBec^ 
tion of his po^ver at vi-ork, mir brat knowledge a partial light of his 
know'ledge, the highest most potent will of our spirit a projectipn 
and delegation of the wiQ of this Spirit in all things who b the Master 
and Soul of the universe. It is the lord seated in the heart of every 
creature w'ho has been turning us in all our inner and outer action 
during the ignorance as if mounted on a machine on the wheel of 
thb Ma}^ of the lo^\t?r Nature. And whether obscure in the igno¬ 
rance or lununuus m the knowledge, it is for him in us and him in the 
world that we have our existence. To live consciously and integral I v 
in this knowledge and this truth is to escape frofn ego and break out 
of Maya. AU other highest dhaimis are onlv a preparation for this 
Dhanna, and all Yoga is only a means by which tve can come first 
to some kind nf union and finally^ if vve have the full light, to an 
in^gra] union with the Master and supreme Soul and Self of our 
existence* The greatest Yoga b to take refuge from all the perpW- 
Jiies and dilTicultles of our nature with this indw ellin g Lord of all 
Nature, to turn to him with cur whole biting, w^ith the life and Ixidy 
and sense and mind and heart and understanding, with our whole 
dedicated knowiedgu and will and action, sarxwhJtdvena^ in ci^eiy 
way of our tonsaous self and our insmimental nature- And when 

Can at all umes and entirely do tftis, then the divine Light and 
Love and Powct takes hold of us, fills both self and instnjinents and 
leads us safe through all the doubts and difiicultira and perplexities 
and perils that beset our soul and our Life, leads us to a supreme peace 
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and the ^iritud freedom of our iminortal and ctemd status^ ’param 
smtim, stliimafn Sds^^auwt^ 

For aFter ^ving out all the laws, die dhannasp and the deepest 
essence of its Yoga, after saying that bcTr-ond all the first secrets te^ 
vealed to the mind of man by the trajisfonning light of spiiimal 
knowledge, gwhyat, this i$ a stil] deeper more secret truths gHhyn- 
taratfi, the Gita, suddenly dedines that there is yet a supreme ^rord 
that It has to speak, fafiwitim and a most secret truth of all, 

soiwguhyiJtifn^MJrFt. ITiis secret of secrets the Teadier will tell to 
Arjuna as his highest good because he is die chosen and beloved eou^ 
Ista. For evidently^ as had already been dedajtd by the Upanishad, 
it is only the rare soul chosen by the Spirit for die revelation of his 
my body, immin svam, who can be admitted to this mysrer}^ because 
he alone is near enough in heart and mind and life to the Godhead 
to respond truly to it in all his being and to rnake it a living practice. 
The last* the closing supreme word of the Gita expressing the high¬ 
est mystery is spoken in twv bnef, direct ^ind siniple slokas and diese 
are left without farther comment or enlargen:]}ent to sink into the mind 
and reveal ihcir own fuJlness of meaning in the sours experience. 
For it is alone this inner incessantly exiending cocpcrjcnce that can 
make evident die infinite deal of meaning with which am for ever 
pregnant diese words in themselves apparendy so slight and simple. 
And WE feel, they are being uttmed, that it was this for which the 
soul of the disdple was being prepred all the time and the rest was 
only an enlightening and enabling discipline and doctrirte. Thus runs 
this secret of secrets, the highest most direct message of the Ishw^ra, 
"Become my minded, my lover and adorer, a sacrificer to Me, bow 
thyself to Me, to Me thou shalt come, this is my pledge and promise 
to thee, for dear art thou to Me* Abandon all dhaitnas and take refuge 
in Me alone. I will deliver thee from all sin and mil, do not grieve,'" 

The Gita throughout has been insisting on a great and well built 
distupllne of Yog^, a lai^ and dearly traced philosophical system, 
on the Swahhava and the Sv^'adharma, on the sattwic law of life as 
leading out of itself by a self-exceeding exalbition to a free spiritual 
dhartna of immortal existence utterly wide in its spacx^ and high-lifted 
hej’Ond the limitation of even this highest giina^ on manv rules and 
ineans and injunctions and conditions of prCectJon, and now sud¬ 
denly it seems to break out of its own structure and says to the human 
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soul, ""Abandoa all dhamia^, give tliy,se 1 f to the Divine done, to the 
Supreme Godhead above and around and within thee: that is aU that 
thou needestT that is the truest and greatest wiiy^ that is the real 
deliverance/^ The Master of the woHds in the fomi of the divine 
Charioteer and Teacher of Kumhshetra has reveded to man the 
magnificcdt rcdities of God and Self and Spirit and the nature of 
the complex world and the mJation of man's mind and life and heart 
and senses to the Spiric and the victorious means hy which through 
his oun spiiltiia] self-discipline and eBbrt he can rise out of mortality 
into immortality and out of his limited mental into his inliiuie 
spiritual existence. And now speaking as the Spirit and Godhead in 
man and in dj things he says to him^ *^A1I this persona] effort and 
self-disclphne will not in the end be needed, all following and limi¬ 
tation of rule and dharma can at last be thrown away a$ hampering 
encumbrances if thou canst make a complete surrender to Me^ depend 
alone on the Spirit and Godhead within thee and all things and trust 
to his sole guidance. Turn all thy mind to Me and fih it with the 
thought of Me and my presence. Turn all thy heart m Me, mate thy 
evOT action, whatev'cr it be, a sacrifice and offering to Me* That 
done, leav'e Me to do my wiU with thy life and sail] and action; do 
not be grieved cfi perplexed by my dealings with thy mind and heart 
and life and vTOiks or troubled because they do not seem to foUow 
the law's and dharmas man imposes on himself to guide his liimled 
will and intelligence. My ways are the w-ays of a perfect and mtelli- 
gcnce- My ways are the ways of a perfect wisdom and poiver and love 
that know’s all things and combines all its movements in vitnv of a 
perfect eventual result; for k is refining and weaving together the 
many threads of an integral perfection* I atn here with thee in thy 
chariot of batde revealed as the Master of existence within and with- 
ouf thee and 1 repeat the absolute a^uranee, the inbllibk promise 
that 1 wLU lead thee to myself through and beyond all sorrow and evU, 
Whatever difficult!es and pcrplcxitjcs arise, he. sure of this that I am 
leading thee to a complete thvine life in the uni versa] and an im¬ 
mortal existence in the transcendent Spirit/' 

The secret thin^ that all deep spiritual knowledge reveals 

to US3 mirrored in various teachings and Justified in the soul's ex¬ 
perience, is for the Gita the secret of the spiritual self hidden within 
us of which mind and externa] Nature arc only manifestations or 
figures- It is the secret of the constant relations between soul and 
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NatUT^H Pumsba and Prakriii, the oF an mdu^elling Godhead 
who h the lord of aU cxistencfi and veiled from ua in m forms and 
tnovemi^nts. These arc the truths taught in many ways by Vedanta 
and Santhya and Yoga and synthetised in tk* earlier chapters of the 
Gita. And amidst all their apparent distinctions il'key are one truth and 
all the different ways of Yoga arc vaiions means of spiritual self-disd^ 
pline by which our unquiet mind and hlirtdcd liFfi are sdlled and 
turned towards this many-aspected One and the secret truth of self 
and God made so real to ns and intiniate that we can either consciously 
live and dwell in it or lose our sepaiate selves in the Eternal and no 
longer be compelled at all by the mental Ignorance, 

TTie more secret thing, griJiyrifamj^ de^'elopfsd by the Gita is the 
profound recondling truth of the divine Puru^hottama* at once self 
and Pumsha, supreme E rahman and a sole, iniimatek uiptetinus:, 
ineffable Godhead, That gives to the thought a larger and more deeply 
understanding foundadon for an ultimate knowledge and to the 
spiritual experience a greater and more fully comprehending and 
comprehensiv'e Yoga. This deeper mj-stew is founded on the secret 
of the supreme spiritual Piatriti and of the Jiva, an ciemal portion 
of the Divine in that eternal and this manifested Nature and of one 
spirit and essence with him in his immutable self-existence. This pro- 
founder fcnowledgte escapes fimn the elementary disduedan of spirit¬ 
ual experience between the Bej'ond and what is here. For the Tran¬ 
scendent beyond the worlds is at the same time Vasudeva T,vbo is all 
things in all vH^rlds; he Is the Lord standing in the heart of every' 
creature and the self of all existences and the origin and supernal 
meaning of every'thing diat he has put forth in his Pmkritip Me is 
manifested in liis Vibhutis and he is the Spirit in Time who compels 
the action of the world and the Sun of all knowledge and the Lover 
and Beloved of the soul and the Master of all works and sacdBce. The 
result of an inmost opening to this deeper, truer, more secret mv'stery 
is the Gita^s Yoga of integral knowledge, iniegml worts and integral 
bhakti. It is the simultaneous experience of spiritual universality and 
a free and perfected spiritual indi^idualiiy^ of an entire union mth 
God and an entire dwelling In him as at once the frame of the sours 
immoFLilit)' and the support and power of our liberated action in the 
world and the body. 

And now there comes the supreme word and most secret thing of 
aU, that the Spirit and Godhead is an InfiRiie free from 
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alJ dhartnas and though he conducts tlic world acceding ta fixed laws 
and leads man thimj^h lii& dharma^ of ignorance and knowledge, sin 
and virtue, right and ^viong^ liking and disliking and indifference^ 
pleasun; and pain, joy and sorrow and the rejection of these opposites^ 
irough his physicaJ and sital, intellccttial, emotional. ethical and 
spntual foims and rules and standards, yet die Spirit and Godhead 
transtMmds all these things, and if ive too can cast away all dependence 
on dhannas, surrender ourselves id this free and eternal Spirit and, 
tailing cate only to keep oupselves absolutely and exclusively open 
to him, trust to die light and potser and delight of die Divine in us 
and, unafraid and ungrieving, accept only his guidance, then that is 
the truest, the greatest release and that brin^ the absolute and inevi¬ 
table perfection of our self and nature. This is the way offered to the 
chosen of the Spirit,-to those only in whom he takes the greatest 
dchght because they are nearest to him and most capable of oneness 
Md of being ev-cn as he, freely consenting and conemdant with 
Natute in her highest power and tnovement, turiversal in soul 
consciousness, transcendent in the spirit. 

For a time comes in spiritual development when we become aware 
that all otir jind aclioii are only our mental and vital fdactions 
m the lulcni and secret insistimee of a greater Presence in and amund 
Us. It is home in on us that all our Yoga, our aspiiation and our 
^eawiir are imperfect or narrow forms, because disfigured or at 
lease limited by die minds associations, demands, prejudgmenis, 
predilections, misiranslaiiDns or half transJadons of a vaster mitb. 
Our ideas and experiences and efforts are mental Ima^ only of 
greatest things which would be done mure perfectly, directly, freely, 
mote in hsnnmiy with the universal and eternal will by that 
Power Itself in us if we could only put outsclves passively as in¬ 
struments in the bands of a supreme and absolute strength and wis¬ 
dom. That Power is not sejataui from us; it is our own seif one with 
the self of all others and at the same rime a transcendent Being and 
an immanent Petson. Our cxistenoi, our action takpo up into this 
greatness Existence would be no longer, as it semns to us now, indi¬ 
vidually our own in a mental sepanjtion. It would be the vast 
moiciiicnt of an Infinity and an intimate iticffahlc Presencej it would 
be the constant spomaneity of formation and expression in us of 
this deep universal self and this transcendent Spirit. The Gita indi¬ 
cates that in order that that may wholly he, the surrender must he 
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wiihciit resm-adons; our Yoga, our life, our state of inner bdng must 
be determined freely by this lining Infinice, not pedetermined by 
our mind’s insistence on this or that dharma or any dharma. TLc 
divine Master of the Yo^ yogehwSt kr^r^t, tvOl then himself taic 
up our Yoga and raise u^ tn our utmost possible perfectioriT not the 
pctfection of any external nt mental standard or limiting mle, but vast 
and comprehensive, to tbe mind incalculable. It will be a perfection 
dn^lopcd by an aU^dng Wisdom according to the whole truth, first 
indeed of our human swahhava, but alteiwaids of a greattt thing into 
w hich it will opu, a spirit and power ilKniirable, immortal, free and 
aU-transnniting, the light and splendour of a divine and infinim 
nature^ 

All must be gh^en ^ materia] of that trammutotion^ An omniscient 
consciousness ^viJl take up our knowledge and our igncmmce, our 
truth and our error, cast away their foems of insufEdenc}^, sarvfh 
dhannatk paritya/yfl, and transform aU into its Infinite light. An 
ahnight)' Power \vill take up our virtue and siut our right and ^vrong, 
OUT strength and out weakn^s, cast away their tangled figures, Sitrveh 
dkarmm ^arityajya^ and transform all into its transcendent purity and 
universal good and infallible force* An ineffable Ananda will take up 
our petty joy and sorrow, our struggling pleasure and pain, away 
their discordances and Imperfect rhjrfms, san^o-dham^n paritya^H, 
and transform all into its transcendent and imlv'cisal unimaginable 
delight All that all the Yogas can do will be done and more: but it 
will he done in a greater seeing way^ with a greater wisdom and Uuih 
than any human teacher, saiiu or sagp can give us. The inner spiritual 
State to which this supreme Yoga will take us^ wHL he above aJl that 
is here and yet comprehensive of all things in this and odier worlds, 
hut with a spiriiual tiansfotmatlon of all, without Umitation, without 
bondage, son^dbonrirm j^imtyajya. The infinite existence^ conscious¬ 
ness and delight of the Godhead in its calm silence and bright hound¬ 
less activity w-ill be there, w’ill be its esential, fundamentaJ, universal 
stuff, mould and character. And In that mould of infinity, ihe Divine 
made manifest will overtly dwell, no longer concealed by his Yoga^ 
maya, and whenever and as he wills build in us whatever shapes of 
the Infinite, translucent forms of know'ledge, thought, love, spiritual 
jovn power and action according to his self-fulfilling will and im¬ 
mortal pleasure. And there will be no binding effect on the free soul 
and the unaffected nature^ no unescapable crystallising into this or 
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thjit inferior formula. For aQ the action will be executed by the power 
of the Spirit in a divine freedom, sarva-dhonnan faritya]ya. An un- 
fallen abiding in the transcendent Spirit, pormn dJinma, wUJ be the 
foundation and the assurance of this spiritual state. An intimale 
understanding oneness with universal being and all cieatures, re- 
Jeased from the evil and suffering of the separative mind hut wisely 
regardful of true dUnnetions, will be the mnditioning power, A 
constant delight, oneness and haimony of the eternal individual 
here with the Divine and all that he is will be the effect of this 
integral liberation. The baflllng pioblems of our human existence of 
which Arjuna 5 difBcul^ stands as an acute example, are created bv 
our separative personality in the ignorance. This Yo^ because it pute 
the soul of man into its right relation u-ith God and world-cjdstenoe 
and mahes out action God's, the hnovviedgp and svill shapbg and 
moving it his and out life the haimony of a di\^e self-expression, is 
the way to thdr total disappeamoce. 

The whole Yoga is icveakd, the great word of the leacliing is given, 
and Arjuna the chosen human soul is once more turned, no longpr 
in his egoistic mind but in this greatest self-knowledge, to the divine 
action. Tlic Vibhuti is ready for the divine life in the human, his con¬ 
scious spirit for the works of the Uheiated soul, tftuJbasya jbtmm. 
Destroyed is the illusion of the mind; the souls memoiy of its self 
and its truth oonccalcd so long by the misleading shmvs and forms 
of our life has returned to it and become its normal consciousness: 
all doubt and peiplexity gone, it can turn to the execution of the 
command and do faithfully whatever wort for God and the world 
may be appointed and apportioned to it by the hlastcr of our bcin& 
the Spirit and Godhead self-fulfilled in Time and universe. 


Xiuii 


THE CX)RE OF THE GITA'S MEANING 

THEN ii the message of die Gita and what its ™fkhig Talus, 
its spintual udhty to the hmnan inind of the present day after the long 
ages that have elapsed smce it was written and the great subsequent 
traxisfoTTnarions of thought and experience? TTie human mind moves 
always forward^ alters its viewpoint and enlarges its thought sub¬ 
stance, and the effect of these changes is to render past systems of 
thinking obsolete ot,^ when they are preserved, to extend, to modify^ 
and subtly or visibly to alter their value* The vitality of an andent 
doctrine consists in the extent to which it natunilly lends itself to 
such a treatment; for that tneans that whatever may ha%e been the 
lirnitaEions or the obsolescences of the form of its thought, the truth 
of substance, the tiuth of living vision and experience on which its 
system was bujk is still sound and retains a permanent validity and 
significance. The Gita is a boot that has worn extraordinarily well 
and it is almost as fresh and still in its real substance quite as new, 
because always renewable in experience, as when it first appKired in 
Of Was WTilten inm the frame of the Mahabhamta* It is still received 
in India as one of the great bcxlies of doctrine that most authorita¬ 
tively govern religious thinking and Its teaching acknowledged as 
of the highest value if not wholly accepted by almost all shades of 
reljgioixs belief and opinion. Its luDuence is not merely phllasopbic oi 
academic hut immediate and living, in influence both for thought 
ajid action, and its ideas are actually at work as a powerful shaping 
factor in the revival and renew'al of a nation and a culture. It has 
even been said recently by a great voice that all we need of spiritual 
tiudt for the spirimaj life is to be found in the Gita. It vi'ould be to 
encourage the superstiticm of the book to take too iJwmlly that utter¬ 
ance. The truth of the spirit is infinite and caiinot be circumscribed 
in that manner. Still it may be said that most of the main dues are 
there and that after all the larer dewlopments of spiritual experience 
and discovery vve cm still return to it for a large inspiratiDu and 
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guidance. Outside India too it is imivicmlly ackiiowledged as one 
of the vs^rld 5 great scriptures, although in Europe ics thought h bettST 
understood than its secret of spiritual practice. UTiat is it thrji that 
gi\ es this vitality to the thought and the truth of the Gita? 

The centra] interest of the Cita^s philosophy and Yoga is its attempt, 
the idea with which it sets out, continues and closes, to recDociie and 
CTcn effect a kind of unity hetw'eeu the inner spiritual truth in its 
most absolute and integral realisation and the outer actualities of 
mans life and action. A eompromise between the two is cormnon 
enough, but that can never be a final and satisfactory soluliotL An 
ethjca] rendering of spirituality is also oommon and has its value as 
a law of conduct; but that is a mental solution which does not amount 
to a complete practical leconciliadon of the whole truth of spirit 
with the uhole truth of life and it raises as many prohlems as it 
sO'K'es, One of these is indeed the starting-point of the Gita; it sets out 
with an ethical problem r^sed by a conflict in tvhich we have on one 
side the dhaima of the man of acdoo^ a prince and warrior and leader 
of men, the protagonist of a great crisis^ of a struggle on the phji’sical 
plane, the plane of actual life, between the powers of right and jus¬ 
tice and the powers of WTOng and injustice, the demand of die 
destiny of the race upon hum that he sh^L resist and give battle and 
establish, ei'en though through a terrible physical struggle and a giant 
slaughter, a new era and reign of truth and right and justice, and on 
the other side dro ethical sen^ which condemns the means and the 
action as a rin^ recoils from the price of individual suffering and sodaJ 
strife, unsettling and disturbance and regards abstention from vio¬ 
lence and battle as the only rvay and the one right moral attitude. 
A spiritualised ethics inskes on Ahinsa^ on non-injuring and non- 
killing, as the highest Jaw oF spiritual conduct. The battle, if it is to 
be fought out at all, must be fought on the spiritual plane and by 
some kind of non-r^stance or refusal of participarion or only bv 
soul resistance, and if this docs not succeed on the external planei if 
die force of injustice conquers, the individual will still have prcscina] 
hb virtue and vindicated by hjs example the highest ideaL On the 
other hand, a more iusbient extreme of the inner spiritual direct ion» 
passing beyond ihb struggle betiveen soaal duw and an absolutist 
ethical ideal, b apt to late the ascede rum and to point awny from 
life and all ics aims and standards of action tow^ards another and 
celestial or supraeosmit state in which itlone beyond the perplexed 
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vRnity and illusiori of man's birth aod Ufo and dcatb tbm can be 
a pure spiritual c^dstencc* The Gita rejects none of these thJn^ in 
their placcp—for it insists on the perforaiance of the social duty, the 
foUotring of the dharma for the man who has to take his share in 
the commoEi actjon, accepts jAhjnsa as part of the highest spirimaf- 
ethical ideal and recognises the ascetic renunciation as a uvav of 
spiritual salvation. And yet it goes boldly beyond all these conBicting 
positions; greatly darings ir jusdlies ail life to the spirit as a significant 
manifestation of the one Divine Being and assem the eomparihility 
of a complete hiirnap action and a complete spiritiia] life lived in 
tinjon with the Infinite^ consonant with the highest Sdf^ exptessi^'e of 
the perfect Cixlhead. 

All the problems of human life arise from the rsomplcxtiv of our 
eKisiencCp the oUcurity of its essential prindpk and the sraecj' of the 
inmost power that mates out its deteiminarions and governs its pur¬ 
pose and its processes. If our existence ivere of one piece, solely 
material-vital or solely mental or solely spiritual^ or even if the others 
were entirely or mainly invoIvTjd in one of the^ or w^re qtiiio latent 
in our subconsdent or our superconsdent parts^ there would be 
nothing to perplex us; die oiatena] and lital law W'ould he impera¬ 
tive Of the mental would he clear to its own pure ^nr| unobstructed 
principle or the spiritual self-existent and self-sulScient to spiriti Tlic 
animajs arc aware of no problems; a mental god in a world of pure 
mentality wnuld admit none or would solve them all by the purity of 
a mental rule or the sadsfacuon of a rational harmony; a pure spirit 
would be above them and seif-content in die infinite. But die exist¬ 
ence of man is a triple weh, a thing mj'stjeriously phj^eal-vital, mental 
and spiritual at once, and he knows not what are dm true relariom of 
these things, which the real reality of his life and his nature, whither 
tile attraction of his destiny and w^hen; the sphere of Iris petfecdon. 

Matter and life are his actual basis, the thing from which he starts 
and on which he stands and whose icqulrenient and law^ he has to 
satisfy if he would exist at aU on earth and in die body. The material 
aJid vital law is a rule of survival, of struggle, of desire and possession, 
trf self-assertion and the satisTaclion of the body, die life and die ego. 
All the intcllectuiil reasoning in the world, all the ethical idealism 
^d spiritual absolutism of which the higher faculties oF man are 
capable, canrKrt: ahobsh tbe reality and claim of oiir vital and ma- 
Serial base or prevent the race from following under the imperative 
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compulsion of Nature its aims and the sadsfacdon of its necessities 
^ from makiag its important problems a great and legitimate pan of 
human destiny and human interest and endeavour. And the intdli- 
gpnee of man even, failing to find any sustenance in spiritual or idivil 
solutjons that solve everything else but the pressing problems of our 
actual human life, often turns away from them to an ejtdusive ac* 
ceptance of the vital and material existence and die reasoned or 
instinctive pursuit of its uimo^ possible efficiency, wcUdieing and 
organised satisfaction. A gospel of the will to bVe or the wUl te 
power of a rationalised vital and material perfection becomes the 
recognised dharmaof the human race and all else is considered either 
a pretentious falsity or a quite subsidiary thing, a side issue of a 
minor and dependant consequence 

Matter and life, however, in spite of their inststeuce and great 
importance ate not aU that man is, nor can he wholly accept mind 
as nothing but a serv-ant of the life and body admitted to certain pure 
enjoyments of its own as a sort of reward for its service or regard it 
as no mare than an extension and flower of the rital urge, an ideal 
Jmniry contingent upon the satisfaction of the material life. The 
mind much more intimately than the body and the life is tlic man, 
the mind as it develops insists more and mote on making the 
body and the life an instrument-an indispensable instniment and 
yet a considerable obstacle, othenvisc there would be no problem- 
for its own characteristic satisfactions and self-realisation. The witiH 
of man is not only a vital and physical, but an intcEcctual, sesthctic, 
ethical, psychiev emotional and dynamic intelligence, and in the 
sphere of each of its tendendes its highest and strongest nature is 
to strain towards some absolute of them which the frame of life will 
not a^ it to capture wholly and ciiihody and make here entirely 
real. The mental absolute of our aspiration remains a$ a partly 
grasped shining or fiery ideal which the mind can make inwardly 
very present to itself, inwardly imperative on its effort, and can even 
^ectuate paiily, hut not compel aU the facts of life into its imagp. 
There is thus an absolute, a high imperative of inicllectual truth and 
reason sought for by our intellectual being, there is an absolute, an 
imperative of nghl and conduct aimed at by the ethical conscience; 
there is an absolute, an imperative of love, sympathy, compassion, one- 
n^ yearned after by our emotional and psychic nature; there is an 
absolute, an imperative of delight and beauty quivered to by the 
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sesthetic sdiil; there is an absolute^ an iinperativc of inner self-masterv 
and eonttol of life laboured after by the dynamic wUh all these arc 
there together and impinge upn the absolute, the iitEperadve of 
possessiou and pleasure and safe embodied existence indeed on by 
the vital and physical mlndn And the human intelligence, since it is 
not able to realise entirely any of these things, much less all of them 
together, erects in each sphere many standards and dhanms, standards 
of truth and reason, of right and conduct;, of delight and LeautVt of 
sympathy and oneness, of self-niasEecy and oontroh of self- 
preservation and possession and \ica] elficiency and pleasuret and 
tries to impcK them on life. The absolute shining ideals stand Far 
above and beyond our capacity and rare individuals approximate to 
them as best they can: the mass follow or profess to follow some 
less magnihcenc norm^ same established pc^ible and nelad^'e standard* 
Human life as a whole undergoes the attraction and yet rejects the 
ideal. Life resists in the strength of some obscure infinite of its o^ti 
and wears down or breaks down any established mental and moral 
order. And this must be either because the two are quite different and 
disparate though meeting and interacting principles or because mind 
has not the due lo lIic whole reality of life. The clue must be sought 
in something greater, an unknowm soTnething above die mentality 
and momlity of the human creature. 

The mind itself has the vague sense of some surpassing factor of 
this kind and in the pursuit of its absolutes frcqucnliy strikes against 
it. It glimpses a state, a power, a presence that is near and within and 
inmost to J t and yet immeasurably greater and singularly distant and 
above it; it has a vision of something more essentiiil^ mure absolute 
than its own absotuies,. intimate, infinite^ one, and it is thafivhkh ive 
call God, Sfelf or Spirit This then the mind attempts to know, enter, 
touch and seize wbollyT to approach it or Isecorae it, to arrive at some 
kind of unity or lose itself in a complete identity with that inystet)v 
dsatnanu TTie difficulty is that this spirit in its purity seems something 
yet farther than the menta] absolutes from die actuahbcs of life, some¬ 
thing not CransloLable by mind into its ow n terms, much less into those 
of life and action. Therefore we have the intransigeant absolutists of 
die spirit who reject die menial and condemn the material being and 
yearn after a pure spiritual existence happily purchased by the dis^ 
solution of all rhat wc are in life and mind, a Nimna, The rest 
of spiritual effort is for these fanatics pf the Absolute a mental prepa- 
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radqn or a compromise, o spiritualising of life and mind as much sts 
possible. And because the diKcuJcy most constantly insisteiit on 
man's mentality in practice is that presented by the claims of his 
vital being, by life and conduct and atrioiiT the direction r^l^ p n bv 
this preparatory endemw consists rtminly in a spiritualising of the 
ethical supported by the psychical mind—or rather it biin^ m the 
spiritual pow«r and purity to aid these in enforcing thdr al^lute 
edaim and to impart a greater authority than life allows to the ethical 
ideal of right and truth of conduct or the psydde ideal of love and 
sympathy and onenss. These things are hcl^ to some highest ex¬ 
pression, given their broadest luminous basis by an assent of the reason 
and will to the underlying truth of the absolute oneness of the spirit 
and therefore the essential oneness of all living ci^tures. This kind of 
spirituality linked on in some way to the demands of the normal mind 
of mam, persuaded to the acceptance of useful social duty and cur- 
rent kw of social conduct, popularised by cult and ceremony and 
image is the outward substance of tlic mrld s greater religions. These 
religions have their indi\^dual ™tories^ call in some ray of a higher 
light, impose some shadow of a larger spiritiial or scmispiritual rule, 
but Cannot effect a complete \ictoiy', cud flatly in a compromise and in 
the act of compremise arc defeat^ by life. Its problems remain and 
even recur in their fiereesc fonns-e^^en such as this grim problem of 
Kojukshetra. The idealising intellect and ethical mind hope alw^ays to 
eliminate them* to disco\-tT some happy device bom of their own 
aspiration and made effective by their own Imperative insistencOp 
which will annihilate this nether untoward aspect of Jifei but it 
endures and is not eliminated. Tlie spiritualised intelligence on the 
other hand offers indeed by the voice nf xeliglon the promise of some 
vicTorious millennium herEaftcr* but meanwhile half convinced of 
teircstnaj impotencep persuaded that the soul is a stranger and intruder 
upon earth, declanas that afEcr all not here in the life of die body 
Of in the collective life of mortal man hut in some immonal Beyxmd 
lies the heaven or the Wirvuna where alone is to be found the true 
spirirual existence* 

It is here that the Gita intervenes with a restatement of the trudi 
of the Spirit, of the Self, of God and of the world and Natuitu It 
extends and remoulds the truth evolved by a later thought from the 
ancient Llpanishads and ventures with assured steps on an endeavour 
to apply its solving power to the prablcm of life and action. The 
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solution offered by the Gita does not disentaxigle alL the prablem as 
it offers itself to modem mankind; as stated here to a moie andent 
mentdiiy, it does not meet the insistent pressure of the present mind 
of man for a eolleetive advance, does not respond to Its cry for a 
collective life that will at last embody a greater radonal and ethical 
and, if possible, even a dyrmiDic spiiitual ideal, lis call is lo the 
tndividual svbo has become capable of ^ complete spidnial existence^ 
but for the rest of the race it presoibes only a gradlual advance^ to be 
wisely effected by following out faathfuUy with more and more of 
intelligence and moral purpose and wth a final turn to spirituality the 
law of their nature. Its message touches the other smaller solutions 
but, CTi’en when it accepts them partly, it i$ to point them facyond 
themselves to a higher and more integral secret into which is vet only 
the few individuals have showm themscht^ fit to enter. 

The Gita's message to the mind that foUowfs after the and nui- 
tcdal life is that all life is indeed a manJfestation of the universal 
Power in the individual, a derivation from the Self, a ray from the 
Divine, but actually it figures the Self and the Dh'inc veiled in a 
disguising Maya^ and to pursue the lower life for its own sake is to 
persist in a stumbling path and to enthrone our nature^s obscure 
ignorance and not at all to find the true truth and complete law of 
existenecH A gospel of the will to live, the will to power, of the sads- 
faction of desire, of the glorification of nKre force and strength, of 
the worship of the ego and its vehement acquisitive self-viill and tir^ 
less self^regarding inidJect is the gospel of the Asura and it can 
lead only to some gigantic ruin and pei^don. The vital and material 
man must accept for his government a idigious and soda! and ideal 
dharma by whichr while satisfying desire and interest under right 
restrictions, he can train and subdue hb lower personality and scrupur 
lously attune it to a higher law both of the personal and the com' 
tounal life. 

The Gita's message to the mind occupied with the pumjic of inteh 
lectuaL ethical and social standards, the mind that insisLs on salvation 
hy the observance of established dhannas, the mofal law, soda! duty 
and function or the solutidns of the liberated Intelligence, is that this 
is indeed a very necessary^ the dhamia has indc^ tn be observed 
and, rightly observ^ed^ can raise the stature of the spirit and prepare 
and scAe the spiritual life, but still it h not the complete and last 
truth of exisiejice+ The soul of man has to go beyond to some more 
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atsoluljc dhamm of man^s spiritual and iinrnortal nattire. And ibh 
<sn only be done if we repress and get rid of the ignorant fonrnJti- 
lions of the lower mental elements and the falsehood of egoistic per¬ 
sonality^ impeisonalise the action of the intelligence and wdl, live in 
the identity of the one self in all, break out of all eg^Miioiilds into 
the iropersona] spirit* The mind tnoves under the limiting compulsion 
of the triple lower nature, it erects its standards in obedience to the 
tamasic, rajasic or at highest tlie samvic qualities; bin the destiny of 
the soul is a divine perfection and hfaeiarion and that can ody he 
based in the freedotn pf our highest self, can only be found by passing 
through Its vust impcrsonalit)' and universdiry beyond mind into the 
uicegral light of the immeasurable Cr^head and supreme Inhnite 
who ts beyond all dharmas. 

The Gitas message to those, absolutist seekers of the Infinite, who 
carry' impersonalit)' to an exclusive extreme, cutertain an inioleiant 
passion for the extinction of life and action and would have as the 
one ulrimate aim and ideal an endeavour to cease from all individual 
being in the pure silence of die inefFable Spirit, is that this is Indeed 
one path of journey and entry into the Infinite, but the most diflkult, 
the idea] of inactron a dangerous thing to hold up by precept or ex¬ 
ample before the world, this w'ay, though greats yet not the best way 
for man and this knowledge, though mie^ yet not the integral knowl¬ 
edge. The Supreme, the all-omsdous Self, the Godhead, the Infinite 
is not solely a spiritual existence remote and inelfable; be is here in the 
Universe at once hidden and expressed through man and the gods and 
irougli all heings and in all that is. And it is by finding him not only 
in some immutable silence but in the viiOrM and its beings and in all 
self and in a]] Nanire+ it is by raising to an imcgral as well as to 
a highest union wdth him all the activities of the intelligence, tlie 
heart, the w'iil, the life that man can solve at once his inner riddle 
of Self and God and the outer problem of his active human existence. 
Made Ccdlike, God-becoming, be can enjoy the infinite breadth of a 
supreme spiritual consciousness that is reached through works no 
less tliaD through love and knowledgie. Immortal and free^ he can con¬ 
tinue his human action from that highest level and transmute it into 
a snpierne and all-embracing divine activity,-that Indeed Is the ulti¬ 
mate crown and significance here of all works and living and sacriCcu 
and the world's endeavour^ 

This highKi messagn is first for those who have llic stieagtL to fol- 
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low aFier ic, the master men, the great spirits, the Cod-kEbOweis^ Cod- 
doers, God-lovers who can live in Cod and for God and do their %vork 
joyfully for him In the a divine work uplifted above the rest¬ 

less darkness oF the human mind and the false limitations of the 
ego. At the same rime^ and here we get the gleam of a larger prom¬ 
ise which w& may ev^n extend to the hope of a collective turn tois^ards 
perfection,—for if them is hope for man, why should there not be 
hop for tnimkind?—the Gita declares that all can if they wiU, even 
to the lowest and dnfullest among men, enter inio the path of this 
Yogi And if there is a true selF-^urrender and an absolute unegalstic 
faith in the indwelling Divinitj^, success h certain in this pth. The 
dedsive turn is needed; there must be an abiding belief in the Spirit, 
a sincere and insistent will to live in the Divine, to be in self one with 
him and in Naruie—where too we are an eternal prtion of lus being 
—one with his greater spiritual Naturep God-pcssessed in all our 
members and Godlike^ 

The Gita in the development of Its idea raises many issues, such as 
the determinism of Nature, the significance of the univecsal manifes¬ 
tation and the idtimate status of the liberated soul, questions that have 
been the subject of unending and inconclusive debate. It is not neces- 
sstry iti this series of essays of which the object is a scrutiny and 
positive afErmation of the substance of the Gita and a disenge^ng 
of Its contribution to the abiding spiritual thought of humanity and 
ils kernel of living piacrice^ to enter far into these discussions or to 
consider where ^ve may dilfer from its standpint or conclusions, make 
any reserves in our assent or even, strong in iaier e.xperience, go 
beyond its metaphysical teaching or its Yoga. It will be sufficient to 
close with 3 formulation of the living message it sdll brin^ for man 
the eternal seeker and discoverer to guide him through the present 
circuits and tlm possible steeper ascent of hl$ life up to the Imninous 
heights of his spirit. 
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J-OT 5 ECTLET of action/' SO might stjmmad^ the messa^ of the 
Gita+ the ^vord of its divine Tcacheit "is one the sectet of aU life 
and existence. Existence is not inerdjr a miicbineTj' of Natute, a wheel 
of law in which the soul is ontnngled for a moment or for ages; it is a 
constant matiifestatioii of the Spirit, life is not for the sale of life 
alone, but for Cod^ and the living soul of man is an eternal portion 
of the GodheacL Action is. for selFEnding, for self-fultiliijentj for 
selFreahsa tion and not only for its o^m external and apparent fruits 
of the momenE or the futuiE, TheiB is an inner law and meaning of all 
things dependent on the supreme a$ vveU as the manifested natute of 
the self; the true tmth of works lies there and can be represented only 
incidentally^ imperfectly and disguised by ignorance in the outer 
appearances of die romd and its action^ The supreme, the faultless 
larg^t law of action is therefore to find out the tnidi of your own 
highest and inme^t existence and live in it and not to follow any outer 
standard and dharma. All life and action must be dll then an imper- 
fecnoD^ a dtfiiculrt^j a struggle and a problem. It is only by discoveding 
your true self and living accnnlifig to its true truth,^ its teal reality 
that the problem can be £na 1 ly solved, the d-ifficulty and struggle 
overpassed and your doings perfected in the security of the cibcovered 
self and spirit turn into a divinely authentic action^ Know then your 
self; know your true self m be God and one with the self of tdi 
others; know your soul to be a pottion of God* Live In what you 
know'; live in the self^ live in your supreme spiritual nature* be 
United with God and Godlike. Offer^ first, all your actions as a sacri* 
ficc to the Highest and the One in yon and to die Highest and the 
One in the world; deliver last all you are and do into his hands for the 
supreme and universal Spirit to do through you his ovvti will and 
w^orks in the wnrld. This is the solution that I present to you and in 
the end you will find that there is no other*” 

Here it is necessary to state the Gita's view of tha fundamenial 
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oppo^tiOn on which liLt all Indian leaching it tak^ its posidon. 
This finding of the tme self, this Lnowlidgs of the Godhead within 
us and all is not an easy thing! nor is it an easy thing either to turn 
this knowledge, e^'cn though seen by the mind, mto the stuff of our 
consdoiisness and the whole condition of our action. All action is 
determined by the effective state of our being, and the effective state 
of onr being is determined by the state of our constant self-seeing 
will and aetJw consciousness and by its basis of kinedc movemenL 
It is what we sec and believe witb out whole aetiv'O nature ourselves 
to be and our relations with the world to mean, it is our faith, our 
iraddha^ that makes us ivhat we are^ But the consdonsness of man 
is of a double kind and corresponds to a double tnitb of existence; 
for there is a truth of the inner reality and a truth of the outer ap¬ 
pearance. According as he lives in one or die otbeTp he will be a 
mind dwelling in human ignorance or a sou] founded in divine 
knowledge. 

In Its outer appeamnee the truth of existence b solely what viu 
call Nature or Prakriti, a Force that operates as the whole Jaw and 
mechanism of being, creates the world which is the object of our 
mind and senses and creates too tlie mind and senses as a means of 
rcladon between the creature and the objective world in which be 
lives. In this outer appearance man in his souL his mind, his life^ hb 
body seems to be a creature of Nature differentiated from others by 
a sepaTation of his body, life and mind and especially by bb cg£> 
that subtle mechanism oonstrucced for him that he may core 
firm and centralise his consciousne^ of all this strong separateness 
and difference. AJJ in him, his sou! of mind and its action as well as 
the functioning of his life and body, is veiy ev^idendy detcimEned by 
the Jaw of his naturCp cannot get outside of it, carniot operate other¬ 
wise. He attributes indeed a certain freedom to his personal will, tlie 
will of his cgp; but that in reality amounis to nothing, since his cgp 
is only a sense which makes him identify himself with the creation 
that Nature has made of hinip vsith the v^arying mind and life and 
bedy she has constructed. His ego is itself a product of her workingSp 
and as is the nature of his ego, so will be the nature of its ^viJ] and 
according to that he must act and he can no other. 

Tliis ihon is man's ordinary consdousnes of himselfK this hb faith 
in his own being, tiiat he is a creature of Nature, a separate ego estab¬ 
lishing whatever relations with others and widi the worldi making 
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whatever devdopmetut of blniselFr satisfj^og whatever \%ni]y 
idea of hi$ mind may be perm^lhlc in her circle and conscnant with 
her intention or law in his emstenct 

There is^ howc^^cti somiething in num's oonsciDtisnc^ which does 
not fall in with the rigidity of this formula; he has a faith^ which 
groii.'s greater as hU soul develops^ in another and an inner reality of 
fcxistcnc& In this inner reality the truth of exhtcnoe h no longer 
Nature but Soul and Spiritp Purusha rather than Prakriti* Nature 
hersdf is only a pwer of Spirit^ Prakriti the force of the Pumsha, 
A Spirit, a Self* a Being one in all is the masrer of this which 
is only his partial nianifestation. That Spirit is the npholder of Nature 
and her action and the giver of the aanctioo hy which alone her bw 
becomes irtipenitive and her force and its ways operative. That Spirit 
i^ithin her is the Knoivex who Illuminates her and males her con- 
sclent in us; his is the irnmanent and snperoonscieiit Will that in¬ 
spires and moth^es her workings. The soul in marij a portion of this 
Divinity^ shares his nature. Our nature is our soul s manlfestatJoHr 
operates by Its sanctiori and embodies its secret self-knowledge and 
self-consciousness and its will of being in her motions and forms and 
cliangcs. 

The real soul and self of us is hidden from our intelligence by its 
ignorance of inner thin^p by a false identihcatipn^ hy an absorption 
in our oumrard mechanism of mind, life and body. But if the active 
soul of man can once draw bach from this identification T-vith its 
natural Instruments, if it can see and live in the ciuiro faith of its 
inner leahty'* then all is changed to it, life and existence take on 
another appearance, acuon a different meaning and character- Our 
being then becomes no longer this little egoistic creaiJon of Nature^ 
but the largeness of a divine, immonai and spiritual Power* Our con¬ 
sciousness becomes no longer that of this limited and struggling 
mental and vital creature* but an infinite* div^ine and spiritual con¬ 
sciousness. /\nd our will and action too are no longer that of this 
bounded personaUty and its cgp* hut a divine and spiritual will and 
acb'on, the will and power of the Universid, the Supreme^ the AH- 
Self and Spirk acting ffccly through the human figure. 

This is the great change and transfiguration*^' runs the message of 
the CkKlhead in man, the Avatar, the divine Teacher, "to which I 
call the elect, and the elect arc ail who can turn thcir will away from 
the ignonmee of the natural instruments to the sou]^$ deepest experi- 
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encCp its knowledge of the inner self and spirit, its contact with the 
Godhead, ife pow^'er to enter into the Divine* The elect are all who 
ran accept this faith and this grtsiter lawp It is difhculi indeed m ac¬ 
cept for the human intellect attached always to its own cloud-forim 
and halMights of ignorance and to the yet ohscutex habits of man^s 
mentalp neivom and phj'sical parts; hue once leceived ft is a great 
and sure and saving way, because it is identical ^viih the true tmdi 
of mans being and it is the authendc movement of hh inmost and 
supremo nature* 

“But the change is a very great one, an enoimous transfoimation, 
and it cannot be done without an entire turning and con^'ersion of 
j-our whole being and nature. There will be needed a complete con- 
siecration of your sdf and j^ur nature and ytmt Hfe to the Highest 
and to nothitig else bur the Highest; for all must be held only for 
the sake of the Highest, nothing accepiwl except as it is in God 
and a forai of God and for the sake of the Divine. Tliere wiU be 
needed an admission of new truth, an entire turn and giving of j'our 
mind to a new knowledge of self and others and world and God and 
soul and Mature, a knowledge of onen^, a knowdedge of universal 
Dimity, which will be at Gi^t an acceptance by the understanding 
but must become in the end a sision, a consciousness, a pennanent 
state of the $ouI and frame of its movements* 

^There will be needed a will that shall make this new knowledge, 
visionp consciousness a motive of action and the sole motive. And it 
must be the motive not of an action grudging, Hmiicd, conGned to a 
few* necessary operatjons of Nature or to the few things that seem 
helpful to a formal perfeedan^ apposite to a religious turn or to an 
individual sal\'aUon, hut rnther all action of human life taken up by 
the equal spirit and done for the sake of God and the good of all 
creatures. There will be needed an uplifting of the heart in a single 
aspiration to tlic Highest, a single love of the Divine Being, a single 
God-adoratjon. And there must be a widening loo of the calmed and 
enlightened heart to embrace God in all beings ITiere will be needed 
a change of the habitual and normal nature of tnan ns he is now to a 
supreme and divine spiritual nature. There will be needed in a word 
a Yoga which shall be at once a Yoga of iiiiegtul knowledge, a Yoga 
of the integral will and its w^orks, a Yoga of integral love, adoration 
and devotion and a Yoga of an integiil spiritual perfection of the 
whole being and of all its parts and states and powers and morions. 


514 


E5$AtS ON THE dTA 


^Wh^t then is this knowledgs ttuic will hav'c to he adoiitted by 
the tinderstandirkg^ supported by the soul's fiaiih and made ceaJ and 
living to the mindp heatt and life? It is the knowledge of the supreme 
Soul and Spirit in its oneness and i(s wholeness. It is the knowledge 
of One who is for eveT, bej'ond Trine and Space and name and form 
and ivorld^ high beyond hk avm pecsona] and impersonal Jei^-els *ind 
yet from whom all this proceedsp One whom all manifests in manifold 
Nature and her multitude of Bgures. It is the lcr>ow]£dge qf him as an 
impersonal eicrnal immutable Spiritp the calm and limitless thing wc 
call Self, in£njlep equal and always the same, unaffected and im- 
modiBed and unchanged amid all this constant changing and aU this 
mu hi rude of individual person alitios and soul powers and Nature 
powers and the forms and forces and eventualities of this transimry 
and apparent exssciaice. It is the knowledge of him at the time 
as the Spirit and Power who seems ever tmitable in Nature, the 
Inhabitant who shapes himeslF to every form and modifies himself to 
emy grade and degree and activity of his poim, the Spirit whop 
becoming all that is even while he is for e^^cr inAnltety more than all 
that h, dw-elb in xnan and animal and thinj^ subject Jind objecti 
soul and mind and life and matter^ cve^ existence and every force 
and t^'Cry creafure. 

"It is not by insisting on this or that sHe only of the truth that j-ou 
can practise this Yoga, The Divine whom you have to seek, the Self 
whom you have to discover, the supreme ^ul of whom your soul is 
an eternal portion, is simtiltaneonsly all these things; yom have to 
know' them simultaneously in a supreme oneness^ enter into all of 
them at once and in all states and aU things see Him alone* If he 
were solely the Spirit mutable in Nature, there w^uld be ody an 
eternal and universal Ix-commg. If you limit your faith and knowledge 
to that one aspect, you s^ilJ riever go beyond your personaiity^ and 
its constant changeful figures; on such a foundation you would be 
bound altogether in the Tevoludoas of Nature. But ymi are not 
merely a succes^'on of soul moments in Time. There is an impersonal 
self in you which supports due stream of your persona liiy^ and is one 
wiih God s and impersonal spiritf And Incalculable beyond this 
impersonality and personalJEy, dominating these twu constant pics 
of what you are here, you are eternal and transcendent in the 
Eternal TnmscendenceL 

fft a^un, diere wore only the tiuih of an etcmal impnsonal self 
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that tidthcT acts nor create^ then th-e world and your soul would be 
iUusioiis without any real basis. ]f you limit your faith and knowledge 
to this one lonely aspect, the lenundation of life and action is your 
otily resource. But God in the \vorld and you in the world are realities; 
the wtprJd and you are true and actual powers and manifestations 
of the Supreme^ Therefore accept life and action and do not reject 
thenL One ^vith Cod in your impersonal self and essonce, an eternal 
portion of the Godhead turned to him by the love and adoration of 
vour spiritual personality for its own Inhnite, make of your natural 
bedng what it is imirndcd tO be, an instiucnent of works, a cbannelp a 
power of the Divine, That it always is in its truth, hut now uncon¬ 
sciously and imperfectly* through the lower nature, doomed to a 
disfigurement of the Godhead by your ego- Make It consciously and 
perfectly and without any distortion hy ego a power of the Divine 
in his supreme spiritual nature and a vehide of his will and his 
works. In this way you will live in the integral truth of your own 
being and you will possess the integral God union* the w'hole and 
flaw less Yoga. 

The Supreme i$ the Purushottama^ etemal beyond all manifesta¬ 
tion, infinite bej'ond all limitatiDn by Time or Space or Causalitv' or 
any of his numberless {qualities and features. But this dews not mean 
that in his supreme eternity he is unconnected rvith all that happens 
hem, cut off from world and Nature, aloof from all these bein^. He 
is the supreme ineffable Brahman, he b impersonal self, he is all 
personal existences. Spirit here and life and matEer, soul and Nature 
and the works of Nature are aspects and movcirtente of his infinite 
and eternal existence. He is the supreme transcended Spirit and all 
cicniie$ into manifestation from him and are his forms and his self- 
powers. As the one self he is here alhpcrv^asive and equal and im¬ 
personal in man and animal and thing and object and eip-ery force 
of Nature. He is the supreme Soul and all souls are tireless flames of 
this one Soul. All living beings arc in their spiritual personality death¬ 
less portions of the one Person or Purusha+ He is the ctemal Master 
of all manifested existence^ Lord of the worlds ond their creatures. He 
is the omniptent originator of all actions, not bound by his works, 
and to him go all action and effort and sacrifice^ He is in alt and 
all arc in him^ he has become all and yet too he is above all and not 
limited by his cieacions. He is the transcendent Divine; he descends 
as the Avataq he is manifest hy his pwer in the Vihhuti; he is the 
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Godhead secret in eveiy hiJiDaji being. All the gods wboin men wor¬ 
ship ate ordy personalities and forms and names and mental bodies 
of the one Divine Existence. 

'"The Supeme has maniFested the vwjtld from his spidtiid essence 
and in bis own infinite ejdstefice and manifested himself mo vari' 
oiisly in the world. All thin^ are Iiis powers and figures and to the 
powers and figure of hnn there is no end^ because he hixnseH is 
infinite^ As a prvading and containing imprsonal self-existence he 
informs and sustains equally and without any partialitv, preference 
or attachment to any pjison or thing or happning or feature all 
this infinite manifestation m Time and the universe, "rhis pure and 
equal Self docs not act, but supports imprtiaUy all the action of 
things- And yet it is the Supreme, but as the cosmic Spirit and the 
TTime Spiiitp who' wilh and conducts and detemijncs the action of 
the worid through his multitudinous power-to-be^ that power of the 
Spirit which ^ve call Nature. He creates, sustains and destroys his 
creadons. He is sealed too in the heart of every living creature and 
from there as a secret Power in the individual, no Jess than from his 
univ'CTsal presence in the cosmos^ he originati^ by force of Nature, 
manifests some line of his mystery in quality' of nature and in 
executive energy of nature, shapes each tMng and being separately 
according to its kind and mitiares and upholds all action. It is this 
transcendent first origination from the Supreme and this constant 
universal and individual niiinifestadon of Him in things and beings 
which makes the complex character of the cosmos, 

"There are always these three eternal states of the Divine Being. 
There is always and for ever this one eternal immutable self-existence 
which is the basis and suppn of existent things. There is alw^ays and 
for ever this Spirit mutable in Nature manifested by her as aU these 
oistencies. There is alway'^ and for evm: this transcenderLt Divine who 
can be both of these others at once, can he a pure and silcni: Spirit 
and at the same time the active soul and life of the cycles of the 
univ-eise, because he is something other and more than these tw^ 
whether taken separately or togctlicr. In us is the Jiva, a spiTit of this 
Spirit, a conscious powm: of the Supreme. Me is one who carries in his 
deepest self the whole of the immanEnt Divine and in Nature lives 
in the universal Divine^—no temporary creation hut an eternal soul 
acting and moving in the eternal Self, in the eternal infinite:. 

“This consdent soul in us can adopt either of these three states of 
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the Spirit. Man can live here in the mutability cf NaiiiTe and in that 
alone. Ignorant of bis real self^ ignorant of the Godhead ^vitbin him, 
he knows only Natnie: he sees her as a mechanical executive and 
creative Force and sees himself and others as her creariciiis,—egos, 
separated existences in her universe^ It is thus, superfidally, that he 
now lives and, while it is so and until he exceeds this outer con¬ 
sciousness and knows what is within him, all his thought and science 
can only be a shadow of light thrown upon screens and surfaces* This 
ignorance is possible, is even imposed^ because the Godhead w'ithin is 
hidden by the v4;lI of hb own powder. His greater reality is lost to our 
view by the completeness with which he has idcnriGcd himself in a 
partial appearance with his creations and images and absorbed the 
created mind in the deceptive workings of his own Nature. And it is 
possible also because the real, the eternal, the spiritual Nature which 
is the secret of things iu Ehemselves is not manifest in their outward 
phenomena. The NaEure which tve see when Ave look outAvardsi the 
Nature which acts in out mind and bedy and senses is a lower Force, a 
derivation, a Magidan who creates figuies of the Spirit hut hides the 
Spirit in its figures, conceals the truth and makes men look upon 
masks, a Force Avhich is only capable of a sum of secondary and de¬ 
pressed vaJues, not of the full posver and glory' and ecstasy and m^cet- 
ness of the manifestarion of the Divine. TTiis Nature in us is a 
Ataya of the ego, a tangle of the duiiljties> a \v^h of ignorance and the 
three gunas. And so long as the $oul of man lives in the surface 
fact of mind and life and body and not In his self and spirit, he can¬ 
not see God and himself and the Asnrid as they reallv ate, cannot 
overcome this Maya, but must do what he can with its terms and 
figures. 

'It is pofssible by drawing back from the lower turn of his nature 
in Avhich man now lives, to awake from this light that is darkness and 
liA-e in the lumingus truth of the elemal and immulablcself-exisienee. 
Man then is no longer bound up in his narroAV prison of personality, 
no longer sees himself as this little 1 that thinks and acts and feels 
and struggles and labours for a little. He is merged in the A^ast and 
free impersonality of the pure spirit; lie becomes the Brahman; he 
knows himself as one with the one self in all things^ i Ic is no longer 
aware of ego, no ionger rrouhlcd by the dualities, no longer feels 
anguish of grief or disturbance of joy, is no longer shaken by de£tre> 
is no longer troubled by sin or limited hy Aurtue- Or if the shadows 
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of tliesc dkings remain, he sees and knov^^ them only as Nattifc 
working in her own qualides and does not feel them to be the tnith 
of himself in which be lives* War Lire olone acts works out her 
mechanical Rgores: but the pure spirit Is silent, inactive and free. 
Calm, untouched by her workings, it regards them with a perfect 
equality and knows ilself lo be other than these things. This spiritual 
Atate hnngs with it a still ptiace and ft™loin but not the dynamic 
divinity, not the ime^ perfection^ it k a great step, but it is not the 
integral God-tnowledge and self-knowledge. 

*'A perfect perfection comes Only by living in the supreme and the 
rvhole Divine. Then the sou] of man is united with the Godhead of 
which it is a portion; then it is one with all beings in tbe self and 
spirit, one with them both in God and in Nature; then it is not 
only free but complete, plunged in the supreme felicity^ ready for its 
ultimate perfection. He still sees the self as an eternal and changeless 
Spirit silently supporting aJI things; but be sees also Nature no longer 
as a mere medianicai force that works out thin^ according to the 
mechanism of the gunas, but as a power of the Spirit and the force of 
God in manifestation. He sees that the lower Nature is not the inmost 
truth of the spirits aedgn; he becomes aware of a highest spiritual 
nature of the Divine in which is contained the source and the yet 
to he realised greater truth of all that is iinperfectly figured now' in 
mind, life and body. Arisen from the lower mental to this supreme 
spiritual nature he is delivered there from all ego. He kno’ivs himself 
as a spiritual being, in his essence one with all e^tenccs and in his 
active nature a power of the one Godhead and an eternal soul of the 
tnmscendcnc Infinite. He sees all in God and Gixl in aU; he sees aH 
things as Vasudeva, Hu is delivered from the dualities of joy and 
grief, from the pleasajit and the unpleasant, from deriie and disap 
pointmcnE, from sin and virtue. All henceforth is to his conscious 
Sight and sense the will and working of the Divine. He lives and acts 
as a soul and portion of the universal consciousness and pow'er; he is 
filled with the iranscciident divine delight, a spiritual Ananda. His 
action becomes the divine action and his status the highest spiritual 
stattis. 

» * » 

"This 15 the solution, this the salvation, this the pcifixtion that 1 
offer to all those who can listen to a divine voice tvtihin them and 
are capable of this faith and knowledge. But to climb to this prC" 
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etninent condition the fit^ necess]t)'i the original radical step is to 
turn ai^'ay from all that bdongs to your lower Natxue and fix )'ourself 
by concentration ot the wiU and intelligence on that which is higher 
than either will or intelligence^ higher than mind and heart and 
sense and body. And first of all you must turn to your own eternal 
and immutable self, impersonal and the same in all creatures. So long 
as you live in ego and mental personalitjs you wiU always spin end' 
Icssly in the same munds and there can be no real issue. Turn your 
will inward beyond the heart and desires and the sense and its 
attractions; lift it upward beyond the mind and its assodatioiis and 
attachments and its bounded wish and thought and impulse. Arrive at 
something within you diat is eternal^ ever unchanged^ calm, uiiper' 
turbedp equal, impartial to all things and persons and happening^p not 
aSFected by any action, not altered by tbe figures of Nature. Be tbat, 
be the eternal self ^ be die Brahman. If you can become that by a per' 
mauent spintual experieuce* you will have an assured basis On which 
you can stand delivered fmm the Limitations of ^'Our mind-created 
personality^ secure against any fall from peace and knowIcdgCp free 
from ego* 

'Thus to impersonalise your being is not possible so long as you 
nurse and cherish and cling to your ego or anything that belongs 
to it. Desire and the passions that arise from desire are the principal 
sign and knot of ego. It is desire tliat makes j-ou go on saying I and 
mine and subjects you tbiougb a pcrslstcut egpism to satisfaction 
and dissadsfactiGnp lildng and dishting, hope and despakp joy and 
grief, lo your petty lov'es and batredsp to wnaib and passion, to your 
attachment to success and things pleasant and to tbe sorrow and 
suffering of failure and of things unpleasauL Desire brings always 
confusion of mind and limilotion of the will, an egoistic and distorted 
view of tilings, a failure and clouding of knowledge. and its 

preferences and violences are the first strong root of sin and error. 
There can be while you cherish desire nc assured stainless tranquil¬ 
lity, no settled light, no calm pure knowledge. There can be no right 
being—for desire is a pervetrfon of the spirit—and no firm foundatlnn 
for right thought^ action and feeling. Desire, if permitted to remain 
under whatever colour, is a perpetual menace evt?n to the wisest and 
can at any monvent ^btly or violently cast down the mind from even 
its firmest and most surely acquired foundarion. Desire b the chief 
enemy of spiritual perfiictiou. 
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"'Slay then desire; put amy atiadimedt to the possession and en- 
joment of the outwardness of thingis. Separate yourself from all that 
comes to you as outtvard tanches and solicitations^ as objects of the 
mind and senses. Leam to bear and leject ail the msb of the passions 
and to remain scckircly s^ted in your inner self even while they 
rage in your mcmbcis, iintil pt last they c^ise to affect any part of 
your nature. Beat and put similarly the forcefnl attacks and 
even the slightest insinuating touches of joy and sorrow* Cast away 
liking and disliking, destroy preference and hatred, root out shrink¬ 
ing and repugnance. Let there be a calm indifference to these things 
and to all the objects of desire in all your nature* Look on them with 
the silent and tranquil regard of on impersonal spiriL 

'The result will be an absolute equality and the power of unshak¬ 
able calm that the universal spirit maintains in front of its creations, 
facing ever the manifold action of Nature. Look with equal eyes; 
receive svith an equal heart and mind all that comes to you, sucocss 
and failure, honour and dishonour, the esteem and love of men and 
their scorn and persecution and hatred, ever\' happening that would 
be to others a cause of joy and every happening that would be to 
others a cause of sorrow. Look with equal eyes cm all persons, on 
the good and the wicked, on the wise and the foolish, on the Brahmin 
and the outcaste, on man at his highest and every pettiest creature* 
Meet equally aU men whatever their relations to you, friend and ally 
neutral and indifferent, oppnent and cnemvt lover and hater. These 
things touch the ego and you are called to be free from ego. Thi^ 
are peisona] relations and you have to obsen’e all with the deep 
regard of the impersonal spirit. These are temporal and personal 
differences which you Iiav*e to see but not be inBuenced by them; for 
jou must fix not on these differences but on that which k the same 
in all, on the one self which all are, on the Divine In ever)' creature 
and on the one working of Nature which is the equal will of God in 
men and things and energies and happenings and In all endeavour 
and result and whatever outcome of the worlds labour* 

^'Action will still be done In you because Nature js always at work; 
but you must leam and fed that your self is not the doer of th e action. 
Observe simply, observe unmoved the working of Nature and the 
play of her qualities and the magic of the gunas, Observ-e unmoved 
this action In yourself; look on all that is being done around you and 
see that it is the same working in others- Ob^rve that the result of 
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youf ^vorfcs and thdr$ i$ con$tandy other than you or they desired or 
intended^ not theiis^ not yours, bur Omni potently fixed by a greater 
Poiver tbiit wills ;and acts here in uni verso) Nature. Observe too that 
evtn the will in j-our works is not youis but Nature's. It is the wiU of 
the ego sense in you and is detomined by the predominant quality in 
your composition which she has developed in the past or else brings 
fonvard at the moment. It depends on the play of your natural per¬ 
sonality and that forma don of Nature is not your true person. Draw 
bade from this external formation to your inner silent self; you wilJ 
see that you the Purusha are inaedvep but Nature condnnes to do 
al^s-ays her works according to her gunas. Fix youcself in this inner 
inactivity and sdUncss: no longer regard youiself as the doer* Remain 
seated in yourself above the play^ free from the perturbed action of 
the gunas. live secure in the purity of an impersonal spirit, live un¬ 
troubled by the mortal \^ves that persist in your membeirs. 

'If you can do this, then vtsu will find yourself uplifted into a 
great release^ a wide fteodom and a deep peace* Then you wiU be 
aw'are of God and inunortal, possessed of your dateless self-existence, 
independent of mind and life and body^ sure of s'our spiiiiual beuig, 
untouched by the rcactioiis of Nature, unstained by passion and sin 
and pain and sorrow- Then you wiU depend for v-our py and desire 
on no mortal or outward or worldly thing, but wnll possess inalien- 
ahly the selfisufficfent delight of a calm and eternal spirit- Then you 
wii] have ceased to be a mental creature and will have become spirit 
iUimiiable^ the Brahman. And into this eternity of [he silent self, 
rejecting from your mind al) si^ed of thought and all root of deriie, 
ejecting the figure of birth in the body, you can pass at your end by 
concentrarion in the pure Eternal and a mighty transference of yotn 
consciousnes$ to the Infinite, the Absolute. 

» 4 ^ 

'This however is not all the truth of the Yoga and this end and 
way of departure, though a great end and a great vray^ is not the 
thing ] propose to you. For I am the eternal Worker williin you and 
I ask of you works. I demand of you not a passi%'e consent to a me¬ 
chanical movement of Nature from which in your self you are 
wholly separated, indifferent and aloof, but action complete and di¬ 
vine, done as the willing and understanding instruinent of the Divine, 
done for God in you and others and for the good of the world. This 
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acdon I pnupdse to you, first tin doubt as a meam of perfection in the 
supreme spiritual Nature, but as a pit too of that perfection- Acdoii 
is part of the mtegial tnovvledge of Gcd and of his greater mv'steriouj 
truth and of an entire living in the Divine^ action can and should be 
continufrf even after perfection and fieedom are \von. I ask of you 
the action of the Jivanmukta, the works of the Siddha^ Somcthuig has 
to he added to the Yoga aire^dy described,—for that was only a first 
Yoga of know'ledge. There is also a Yogi of action in the Ulutiijiiaiion 
of God-expericocc; works can be made one spirit with knowledge. For 
works done in a total self-vision and God-vision, a vision of Goi in 
the world and the world in God are themselv'es a movement of 
knowledge, a movement of light, an ijidispensahle rn ejins and ii'n 
dmate part of spiritual perfectiotL 

"Therefore now to the experience of a high impersonality add too 
this knowledge chat the Supreme whom one meets as the pure silent 
self can be met also as a vast dynamic Spirit who originates all works 
and is Lord of the worlds and the Master of man's acdon and en¬ 
deavour and sacrifice, Tliis appuently selF-accing mcchanisiq of 
Nature conceals an immanenr divine Will that compels and guides 
it and shapes its purposes. But you cannot feel or know that Will 
while jnou ace shut up m your narrow cell of personality, blinded 
and cbalncd to jour viewpoint of the ego and its desires. For you 
can wholly respond to It only when you arc impersonalisied by knowl¬ 
edge and widened to see all things in the self and m God and the 
self and God in all things. All incomes here by the power of the 
Spirit]: all do their works by the immanence of God m things and 
his presence in the heart of ev^ery^ creature. The Creator of the worlds 
is not limited by his creations] die Loid of works is not bound by 
his works; the divine Will is not attached to its labour and the results 
of its labour! fnr it is omnipoteni, all-possessing and all-blissful. But 
still the Lord looks down on his crearions from his transcendence; he 
descends as the Avatar; he is here in you; he rules from within alt 
things in the steps of their no hire. And you too must do works in 
him after the way and in die steps of the divine nature untouched 
by limitation, attachment or bondage- Act for the best good of aU, 
act for the mainienance of the march of the world, for the support 
or the leading of its peoples. TTie action asked of you is the action of 
the liberated Yogin* it is the spontaneous output of a free God-held 
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energy^ it k an ^iial-tmndi^cl mm^onent, it Is a selfless and dedidess 

labour. 

"'The first step ms tbis free, this equal, this didne sw of action 
is to put from yon attadiment to fruit and recompense and to labour 
only for the sate of the wort itself that has lo be done. For you must 
deeply feel that the fiuiEs belong not to you but to the Master of the 
world. Consccraie your labour and leave its returns to the Spirit who 
manifests and fulfils himself in the universal nsovciiicnL The out¬ 
come of your action is deteimiiicd by his will alone and whatever it be, 
good or evil fortunep success or faiturep it is turned by him to the 
accomplishment of his world purpose* An entirely desirclcss and dis¬ 
interested working of the personal viril! and the whole instniinental 
nature is the first rule of Kannajoga. Demand no fruit, accept what¬ 
ever result h given to you; accqit it with equality and a calm glad¬ 
ness: successful or foiled, prosperous or afflicted, continue unafraid, 
untroubled and unwaATring on the steep path of the divine action. 

'This is no tnore than the first step on the path. For yon must be 
not only unattached to results, hut unattached also to your labour. 
Cease to regard your works as your own; as you have abandoned the 
fruits of vour work, so you must surrender the work also to the Lord 
of action and sacrifice. Recognise that V'uur nature determines your 
action: your natuie rules the immediate motion of your Swabhava and 
decides the expressive turn and development of your spirit in the 
paths of the executive force of PrakriiL Bring in no longer any self- 
will to confuse the steps of your mind in following the Godward way. 
Accept the action proper to your nature. i\blie of all you do from the 
greatest and most unusuiil effort to die smallest dally act, make of each 
act of your mind, each act of ytmr heart, each act of ynur body, of 
eveiy inner and outer turn, of crv«iry thought and will and fcdjng^ of 
ev'erv' step and pause and mcnit!n]ent a Edifice to the Master of all 
sacrifice and Tapasya. 

^Next know that you are an eternal portion of the Eternal and the 
powm of your nature are nothing Avithout him, nothing if nor his 
partial self-expression. It is the Divine Infinite that is bdng pro- 
gressivcly fulfilled its your nature. It is the supreme power-to-be, 
it is the ShaktJ of tbc Lord that sha|ves and takes shape in your 
SAA'abhava. Give up then all sense diat you are die doer; see the 
Ltcnial alone as the doer of the action. Let your naLuraJ being be an 
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occasion, an tnstruincntt a channel of powcr^ a means of manifcsta' 
tion. Offer up your will to him and mate ii one with his eicmal ’ivill ^ 
sucrendei all your actions in tho silcncv? of your self and spirit to the 
tnuisccnclent Master of your nature. This cannot be really done or 
done perfectly so long as there is any ego sense in you or any 
mental clalni or vital clamour. Acdon done in the least de^ee for 
the sake of the ego or dnged with the desire and will of the ego is not 
a perfect saeriljce+ Nor can this great thing be well and truly done 
so long as there is inequality atlJ^^vhe^e or any stanip of ignorant 
shrinking and preferenK. But when there is a perfect equality to all 
works, results, things and persons^ a sunendcr to the Highest and not 
to desire or ego, then the ditine Will decermines rvithout stumblirifg or 
deikedon and the divine Power executes freely without any nether 
interference or prev^drig reaction all wurks in the purity and safety 
of your transmuted nature. To allow your cvciy^ act to be shaped 
through you by the divine Will in its Immaculate sovereign t)' is the 
highest degree of the perfection that comes by doing works in Yoga. 
That done, your nature will follow ii 5 cosmic walk in a complete and 
constant union with the Supreme^ express the highest Self^ obey 
the Ishwam. 

"Tliis Way of divine works is a far better release and a more perfect 
way and solution than the physical renunciation of life and work^n A 
physical abstendon is not endrely possible and is not in the measure 
of its possibility indispensable to the spirits freedom; it is besides a 
dangerous example^ for it exerts a misleading inOucnce on ordinary 
men. The best, the greatest set the standard which the rest of hnnian- 
ity strive to foUoWp Then, since action is the nature of the embodied 
spirit, since works arc the will of the eternal Worker, the giieat spirits, 
the master minds should set this examplei World-workers should they 
be, doing all works of the world without reservotion^—God-workcis 
ftee, glad and desireless, liberated souls and natures* 

# A » 

'The mind of knowledge and the will of action are not all; there is 
within you a Jieari whose demand is for delight* Here too in the heart 5 
power and illumination^ in its demand for delight^ for the soulV 
sadsfacMon your nature muse be turned, transformed and lifted to 
one conscious ecstasy with the Divine. Tlie knowledge of the imper- 
self brings its own Ananda; tliere is a joy of impersonalityp a 
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singlene^ of joy of tliE pure spirin But: an mtegral knowledge brings 
a greaicr biplc deligliL It open^ the gates of the Transcendent's 
bliss; it releases into the limitless delight of a univiecsEil impersonality; 
It disoov'Ci^ the rapture of all this mnldtudinous manifestation: for 
there is a joy of the Etemal in Nature- This Ananda in the a 
portion here of the Diiine, takes the fonn of an ecstasy founded in 
the Godhead who 15 his source^ in his supreme self, Ln the Master of 
bis existence. An entire Goddove and adoration extends to a love of 
the world and ail its forms and powers and creatitres; in aU the DivTne 
is seen, is found, is adored, is sensed or is felt in oneness. Add to 
Itnowicdge and works this crown of the eternal triune delighq ad¬ 
mit this love, learn this worship: make it one spirit mth works and 
kno^vlcdge. That is the apex of the perfect perfection. 

'This Yoga of love will give you a highest potential force for 
spiritual largene^ and unity and freedom. But it must be a love which 
is one with God-knowledge. There is a de^'otion which seeks God in 
suffering for consolation and succour and deliverance: there is a 
devotion which seeks hiin for his gifts, for divine aid and protecrion 
and as a fountain of the satisfaction of desire: ihcre is a devotion chat, 
sdll ignorant, tunis to him for light and knowledge* And so long as 
one is limited to these forms, there may persist even in their highest 
and noblest Godw^ni turn a working of the three gunas. But when 
the God-lover is also the God-knowet, the Umit becomes one self with 
the Beloved; for he is the chosen of the Most High and the elect 
of die Spirits Develop in yourself this God-engrossed love; the heart 
spiritualised and lifted beyond the hmitatTons of its lower nature 
«ill toveal to you most intimately the secrets of God s immeasurable 
being bring into you the whole touch and influx and glory of his 
divine Power and open to you the mysteries of an eternal raptun^. 
It is perfect lovo that is the key to a perfect knowledge. 

^This inieg^ God-love demands too an integral %vurk for the 
sake of the Divine in yourself and in all creatures. The ordinary man 
doa works in obedience to some desire sinful or virtuous, some vital 
impulse low or high, some mental choice common or exalted or from 
some mixed mind and life motive. But the work done by you must 
be free and desireJess; work done without desiro creates no reaction 
and imposes no bondage. Done in a perfect ecjuality and an unmoved 
calm and peate^ but without any divine passion, tt is at first the fine 
yoke of a spiritual obligation^ Wtiivyfltn harmn^ then the uplifting of 
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a divine sacnGcc; at its higiiest it can be the ejqprcsHon of a caJnj 
and glad acquiescence in active oneness. TTie oneDCs^ in love will do 
much more: h will repJace the first imp^Jve calm by a sbong and 
deep rapture, not the pctc>" ardour of egoistic desire hut d\e ocean of 
the infinite Ananda^ It ^vill bring the moving sense and the pure and 
divine passion of the presence of the Beloved into your works; there 
will be an insistent joy of laWr for God in yourself and for God in 
di beings. Love is die crown of w'orks and the crown of knowledge. 

'"This love that is knowledge, this love that can be the deep heart 
of your action, will be your rnost effective force for an utter con- 
secradon and complete perfection. An integral union of the indi¬ 
viduals being 'W‘ltb the Oiinnc Being is the condiddn of a perfect 
spiritual life* Turn then aJiogpther towards the Divine; molU one 
with him by knowledge, love and works all your nature* Turn utterly 
towards him and give up ungrudgingly into bis hands your mind 
and your heart and your willp all j'our consciousness and even your 
very senses and bodyv Let your conscion^ess be sovereignly moulded 
by him into a Qawless mould of his dit'ine consciousness your 
heart become a lucid or flaming heart of the Divine* Let vour wall 
be an impeccable actioii of his wilL Let vour very serise and body be 
the rapturous sensadon and body of tlie Divine. Adore and sacrifice to 
him with all ymi are; remember him in every' thought and feelingi 
every impulsion and act. Persevere until al] these things ace wholly 
his and he has taken up even in most conunon and outward things 
as in the Lrmonst sacred chamber of your spirit his constant transmute 
ing presence. 

'This triune way is the means by which you can rise entirely out 
of your lower into your supreme spiritual nature. That is the hidden 
superconsdent nature in which the Jiva, a portion of the high 
Infinite and Divine and intimately one in law of being with him, 
dwells in his Truth Bod not any longer in an e]ttemnhsed Maya* This 
perfeclk>h, this unity can he enjoyed in its own native status^ aloof 
in a supreme supracosmic existence; but here also you may and should 
realise it, here in the human body and physical world. It is nor enough 
for this end to be calm, inactive and free from the gunas in the inner 
self and to watch and allow indifferendy their mechanical action 
in the outer members. For the active natuiB as well as the self has to 
be given to the Divine and to become divine* All lliat you arc must 
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grow into onE law of bdng with. tKe Pixnishatmtnaj sMhsrmys; aU 
jniist be changed into my coiii^mi^ spiriiua] becoming, 

A compleicst surrender must be thc^ie. Take refuge with Me in all the 
many ways and aJung all the bving lines of your nature; for that alone 
will bring about this great change and perfection- 
^Tbis high oonstiimnadon of the Yoga wfll at once solve or rather 
It will wholly removu and destroy at its roots the problem g| actforih 
Human action is a thing full ol didicultles and perplex!deSr tangled 
and confused bko a forest uitb a few mure or less obscure paths cut 
into it rather than through it; but all thk diRioilty and entanglemmit 
adses from the single fact that man bves imprisoned in the jgnomnee 
of his mental, viul and physical nature. He is compelled by its 
qualities and yet afflicted with responsibility in his will because 
something in him feels that he is a soul who ought to be what now 
he is not at ah nr very little, master and ruler of his nature. All his 
law^ of Uring, all his dharmas must be under these conditions irre 
perfect, temporary and provisional and at best only partly right or 
true. His imperfections can cease only when he knows bimselft 
knows the real nature of tlie world in w^hich he lives and, most of 
all, knouts the Eternal from whom he comes and in whom and by 
whom he exists. When lic has once achiei-ed a true consciousness 
and knowledge, there is no longer any problem; for then he acts 
freely out erf himself and lives spontaneously in accoidance with the 
truth of his spirit and his highest nature. At its fullest^ at the highest 
height of this know'ledge it is not he who acts but the Divine^ the One 
eternal and infinite who acts in him and through him in his bbetated 
wisdom and power and perfectaon* 

"Man in his natural being is a saltwic, rajasic and tamasic creature 
of Nature. According as one or other of her qualities predominates 
in him, he makes and follows this or that law of his life and action. 
His tamaslc, material, ^nsational mind subject to inertia and fe^ar 
and ignorance either obeys partly the compulsion of its environment 
and partly tlie spasmodic impulses of its desires or finds a protecdou 
in the routine following of a dull customary tnreUigence. Tlie rajasic 
mind of desire struggles with the world in which it lives and cries to 
possess always new things, to oommand* battle^ conquer, create, de¬ 
stroy, accumulate. Always it gpes forward tossed between success and 
failure, joy and sorrowi mndiaiion or despair^ But in all. whatm^cr law 
it may seem to admit, it follows really only the kw of the Iowm 
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self and ego, the restless, unfired, self-devotirfng and aU-dci^tsuring 
mind qf the Asuiic and Raksha^in nature. The ^ttwic intelligence 
surmoonts partly this state, sots that a lietter la^v than that of desire 
and ego must be followed and erects and imposes on itself a soda], 
and ethicalp a religious rule, a Dharma, a Sh^txa. This i$ as high as 
the ordinary mind of man can go, to erect an ideal or practical rule 
for the guidance of the mind and vpill and as faithfuUy a$ possible 
obsenr’e it in life and oonducL This sattwic mind must he developed 
to Its highest point where it succeeds in putting away the mixture 
of ego motive altogether and obsert^es the Dharma for its own saie 
as an impersonal social, ethical or religious idea!, the thing disinter¬ 
estedly to be done solely because it ts right, Jbmrpymt hitma. 

'The real truth of all this action of Piatrid is, howev'cr^ less out- 
tvardly mental and more inwardly subjective. It is thi^ that man is an 
embodied soul invoU^d in malerial and mental nature and he fol- 
lots's in it a progfessiv^e law of his dev'clopment detennined by an 
itmer bw of his being; his cast of spirit mstkes out his cast of mind 
and lifej his suabhava. Each man has a swadharma, a law of his 
inner being which he must observe, find out and follow. The action 
determined by his inner nature, that is his real Dharma. To follow 
it is the true law of his development;; to det>aate from it is to bring 
in confusionj, retardarion and error. That social, ethical» religious ot 
other law and ideal is best for him alwaj's wliich helps bini to obser\'C 
and follow out his Sw'adhamsa. 

All this action, however, is even at its best subject to the ignorance 
of the mind and the play of the giunas. It is only when the soul of 
man finds itself that he can overpass and erase from his consciousne^ 
the Ignorance and die confusion of the gunas. It is true that even 
when you have found yourself and live in your self, your nature 
wUI still continue on its old lines and act for a time accotdJng to its 
inferior modes. But now you can folloiv that action ivith a perfect 
self knowledge and can make of it a sacrifice to the Master of your 
existence. Follow then the law of your SwadharmaT do ihe action 
that is demanded by your Swabhava whatever it may bei Reject all 
motive of egoism, all initiation by self-will, all rule of d^Irc^ until 
you can make the complete surrender of all the ways of youi being 
to the Supreme. 

''And when you ^ire once able to do that sincerely, that will be the 
moment to renounce the initiation of your acts without cxceprion 
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into the hands of the supreme Godhead vrithLn jtsu. Then jt)u will 
be released frcin all laws of conduct^ liberated from all dhanttas. 
Ths Divine Power and Presence mtbin you wiU free you froiti siii 
and evU and lift yqu far above human standard;^ of virtue. For you 
iviJJ live and act in the absolute and spontaneous right and purity of 
tbe spiritual being and the divine nature* The Divine and not you 
will enact his owti will and works through you, not for your lower 
personal pleasure and desire^ but for the world'purpose and for your 
divine good and the manifest or secret good of all. Inundated with 
light, you will see die fqnn of die Godhead in the w^tld and in the 
worts of Tinie^ know his purpose and hear his command. Your 
natuie will receive as an instrument his will only whatever it may 
be and do it without question, because there will come with each 
Lnitiation of your acts from above and within you an imperative 
knowledge and an illumined assent to the divine wisdom and Its sig- 
niCcance. The battle will be his, his the victory^ his the empire. 

'This will be your perfection in die world and die body^ and 
beyond these w^orlds of temporal birth the supreme eternal super- 
consciousness will be youK and you will dwell for ev-et in the highest 
status of the Supreme Spirit. The cycles of mcamarion and the fear of 
mortality will not distress you; for here in life you wiU have ae- 
complished the expression of the Godhead^ and your soul^ even 
though It has descended into mind and body, wiU already be living 
in the vast eternity of die Spirit. 

"This then is the supicinE movement, this complete Sttrrendet of 
your whole self and nature, this abandonincnt of all dhaimas to the 
Divine who is your highest Self, this absolute aspiration of all your 
members to the supreme spiritual nauiic. If you can once achieve it* 
whether at the outset or much later on the w^av, then whatever you 
are or were in your outward nature, your w-ay is sure and vuur per¬ 
fection inevitable. A supreme Presence within you will take up your 
\oga and cany it swiftly along the lines of your svvabhava to its 
consummate completion. And afterwards whatever j'our way of life 
and mode of action, you ivill be consciously living, acting and monng 
in him and the Divine Poner will act through you in your ever}* 
inner and outer morion. This is the supreme w^ay because It is the 
highest secret and mystery and yet an Jnner mo^Tracnt progressively 
realisable by aU. This is the deepest and most intimate tmth of your 
real, your spiritual existence*'* 
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ESSAYS ON THE GITA 


Glossary of Sanskrit Words and Phrases Used in the Text 


twfatiif—if all 

ieMivI sarTf;-lfh g bfrii^b'C has bc^wnc 
all ndstences 

HEbhifBu—prxrice of a uiniiDflp repeti- 
lion qf an effort and expexIsKC 
acali2i4t(^ar ^kfhalom}—ipoiiniilas 
dc^a^lDCtllod of felf'disopliiijc; 
custom 

flcfn^C^Uo Acluntya)—imcognisaLlc^f 
litiiblntable 

ocintyffni oii^'izv^iaF^attf-^UTithiiikable 
and ioftnninuoicable 
ACfnl^W'TupA—of dn ijiitImika.liIo frm 
Of image 

odhamdm gdlim—iLc lowest stiitUJS fof 
souJ'iianiM^ 

odWmd—noi-dharmai the evil law of 
action Of life 

sdhihhuta^ihc objective pbc^vsncoon 
of being 

adbiditTvo--^ihe subjeedvo phcDoinenon 
of being 

odljidatv^to—tlie^ divine eleoicnt in the 
becoming 
odbifedm-rw^ pari ty 

a(UTi|tliaH4-Da$is or standing^mnd 
of the soul in Nature 
edhi^bdtri devutu—the indwelline 

Codbead 

slanding upon 

Wb^;rtfl-tEe secret of tbe coszmc 
principle of SacriSce 
ndbval^—presiding control 
fldbjrif^a-tbe principle of the self 
Cin Naturej 

udhyatma-iatria—science and art of 
spiribial In^g 
^diaptei 


^i-dev^jri djom ritJium^the original 
Godliend+ the LTnbom, the oU- 
pen^ing 

AEinrAS-tbc sdai deities, vaiioiuJy 
enumerated as ses-Tn or -d^i or 
nveJve; drey are the softs of Adtici 
the Infiniie Coo^atisne$5. 
2dityaviit prakJiaynti tat fMfirnt—diat 
Supreme Cumines lilce ihe Sun 
Sdyam ^ta-itfam yatah pravntib ima^rtt] 
pimJiri—die oiigmal Soul of all eskt- 
ence fiotn whence proceeds the 
ancient sempitetm] urge to ac¬ 
tion 

o|| salt ri—Inn vajiatfcms 

of energy 
dgni—B to^ Fire-god 
aham—l^ ego 

nJiam offili sarveriah—i am the drigin 
tveri'whene 

itham Mah—I am the 

imperishable Time 
ahani —ego-sc use 

alminkFriO^ fjltffi'ja—egoistic condition of 
coosciDiisncsS 

ali4tm fcrtiRmyd jfagamli prahhavafi 
prd43yia birh^-^1 am the origin as well 
as the dissolution of the whole 
svorld 

piiam iflfva-hffrfljj—1 am all- 

niatching Deathi 

aham im^ofya pa^hm-q tnartoh ssr 
vont pm'£rrtafc--| am the source 
of all. from hlc all proceeds into 
development of action and moi'e- 
mcni 

flJiatH rt'iliw mofe^_ris>'iSml ma Iticnji— 
I will free yoUp do not giiovo 
ohanleam—egoism, cgi>'scnsc 
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bannleuiuK^ iKm^violeDce 
ahmia-^ume os ahim^js mm-uijui^ 
ingr iiqn-killiiia 

Aibavata— name of liiiiiii'$ dcpluint 
djvine Yoga 

djYitfiuz^utK^fiu^nt sdmARry{3WE 

—the doubt bora of igncTHacc 
aad residing In the bean 

liiannm tpita Ttiub^anfi 
^iintizrah-Knowledge is Eovoed 
up by iguonincc aiu so die ctm- 
tines arc ddudi^ 
ffpyaya dhrtil—tbe unborn and im- 
peHslubIc self 

i3fa Tibhub—the unborn, all^pervading 
owtTiHd—ccssaticf) hiom flJrinn 
oferrw—non-diSien die witnessing Si^ 
akrtmOTtdtfh—dio^e who have not the 
knowledge dF the whole 
dk^am iwy(7ktani—the immutably 
tinmanifest 

pitraTnum^thc immumble Su^ 
preme 

pufUfo-^ihc rnimurable self 
Akshara nr ffkura—the IrrunuEAble 

inaii^ieiom in appcanincc 
miqta—iwctar of immomiliiy 

dmiii—A pornon 

tfmib SMifjxFu^thc eternal portion 
imadi whkdT' npi—even both ^ 

well AS Naimc) are demal cr 
beginning] e&s 

Anaisha or ffliniftbi-dfilight* Miss 
A^fAnTA^mme of tt serpmt 
nndnia-guiTd—having infinite qualities 
SHlrdcrf^'A—fcAtuie]e»» tndUccmiblep 
indcfitLiifale 
nnt^Lord 
ARiiyu—ttaosieni 

^iiikham hmti lokant-diiv 
ttairdcnt and MHiowful xvnrM 
imityom .niMkljoFn iojenm imam prU^ya 
hhitjssva ■mdm—O Sou] that find- 
cst thyself in this tntosient and 
luibajipy worli turn and put thy 
dcLgbt in Me 

flftor aniyufriUlm adR^a^OpiTM^-sulK 
tier than the nibtlep of indbr 
cetuibir faum 

^unfantd^ihe giver d the ssnetion 
amimjiti'-Mnction 


At ui&ird^ m] CT 
nftyA-dei-^atdk—other godheads 
OTty ok—other 

flpdito—the outgoing breath? the out- 
breath ing 

npJjpaviddkuTA—pure, untainEed hy sin 
^pd tv^ters that have 

pcrFeci kntnh'Iedge 

tfprdMia--absence of lights oesdenw 
npravrtij—absence of aftivity? iKscicncc 
^jUKA-thc third aiming ihc five 
Fandava hfothm 

ABJu^^^thc ^Tii(c One? usually an 
epiihet of Dawn in the Veda 
flrtff--4crr<nv-Mrkknn 
onJija—the obsKt 
A^hniihj—seeker after an ohjeei 
Ahta— a poTiou belonging to the 
Aryan race or creed 
Auta^iah— a suD^odw the chief among 
the Faihois 

osakor-hiiddhik sAvanu-wiih the un- 
dcrsianding imattuj:hrd in all 
thiu^ 

dfffktAn jaTvukJirt^unaltaehcd, yet oU^ 

ftitpootting 

jniimfUH4h4]h TAdfiyesii^unhewildEned 
among mortals 

AfiAT or Auf^Etothlng? noEn-existent 
d;fctfFy™^iiirslery 

oscf^rtoh—without raceptfon or octb' 

Sibil af remainder 
oicse^—without cxeeprioo 
^uyA-lhe whole lodgment, 

point of cesort Ca£ the consdou$ 
bdng and aeden); place ol lefug^ 
* uJKhiitfnt—evil 
Afvkhu—Full of suffering 
A^u^RA-^ihe Titan? a hcridle being af 
the mcDtaJ wodd 


-titanic 

AswATTiiA—name of a sacred tree, 
Fims Fldigiosq 

Aswins— the twin phyTtdan Gods 
^lim irte priyffJi—eKcocdingly dear to 
Me 

flfjHfl okkut S£tfTtibhut<bti—ihe Self has 
become all exisEenecs 
dfnra-dd no —sd f-gni n g 
dtfrta iii£rhtl!r JorvafikilitJjii—the Self ha$ 
become all lodstcnccs 


cixmAEi 


S3i 


sdf-gtvitie 

atma «■£{ iffrvo&jiAlAfH—th« 

itself hu becdcnc all esdstences 
fifmamaya —sell'Miiya 
Atnuin—tlie soul dr sdf 
aimanu dtmi^n&m vrillui—lliOa Itiiaw^ 
Bt tLysrlf liy iLy'self 
iptmjTWJW jxJbrtaram^ibe Self as tte 
iiucliye noiv^lcKr 

atmansm -arj^a^yef^eprcss or cart 

dawn tLe self 

dTdTttyd^QuiitilLidg tli£ 
vfaole being 

aCmanofTE STjdmi—| loose forth myscIf 
Ji m mj i i adso chc Sdll end 

then in Me 

JtfHdm Krnnyesyd—reaounctns into 
the Self ■ 

sroHini tamnyasya innahifioni.—raidiiiid- 
ii^ (all wnrlts] imn the Seilp the 
Biahmim 

* dtmani viiva-dsrimtwn^he teeing 

df the universe wthin the Seif 
Jfmoprdsada-thc sauls fdldl^ 
ornu^etih, 

(atli4ittbir7yotfr eva m— one lov¬ 
ing ihe selFp having the inner 
happiness and inner repose and 
also the inner light 
a imoialt: ti—self-pon'er 
^tiMo^rKOfpd^—sclf'giv^^ self-con¬ 
secration 

^HwmpttrnyeHd thing 

and CTcaoiie as himself 
dtmui'fflff—in pqssesskm of one"? tnvn 
real self 

drtth^vihhtid-God'i power of variDUS 
self-becoming 

□rmoMi^iiiKUluiye—for self-purificatioD 

* AUM“CSaine as OM; diowing the 

three syllables separately). 

A—the spifii of the gmss ioid earter- 
ual, viral; 

tf—the spirit of the subtle and m- 
tcmolp Tiijasa; 

Af—die spirit of the secret super- 
consdent Omnipatcncet Prajna; 
OM the Abfidluie. Titriya 

OTfljiJp-jB tif^ntt^rru oitildm—EWt 

Itndwing (the fXvioe) lodged in 
the human body 


" UVaJdnenb mam tfuldha tHentuhu 
tonum dsrftinif—the deluded Ig¬ 
nore or despise Me lodged in the 
human boefy 

divaiaii frakrtar mssttl of 

hinisclfp beeau^ dominated by 
Nature 

eve^lijhhyu-Leaniiig upon 
• Avacar—ineomation of God; descent 
of the Divine 

avihiiokUini ca bhutem vibhjzhruiti im 
ctf stbiifoiu—jind the indivisible 
emtence residing os if divided in 
the bdngs 

uiadhipuTVabom—not eccuidlng to the 
proper rule 

Atidva is ot^yd-^fgtioraticeK umci- 
cnoe 

avidyamaya-^e Maya of tbe igna- 
ranee 

flvdutmpnui yogeud ytt/yate-umtes 
himself to Me by an undeviaiing 
■nd Esed yogBi 

free from change 
dvruiMm—without wound or scar 
ovy^htu-Clc Sankhva philosophy} the 
pdmaiy unmanifest seed-state of 
manifested thiii^ 

rfyaktamwti^^oni: whose image is tin- 
rrveaJed 

dvyoJttiam a*trrd^fyaiA--uniiianifest 
and indehnabte 

ovyafetQ nhmroJj—the unmanifest im- 
miitahle 

iivyavdi^'a—without any rdatiaEUi 
with mnn tn ihe univa^ 
ovynya—imperishable 

hdh^i mt vy^HUbfl jaiTmimi^nia.Qy 
hirtlis of miue vf&e there in the 
pa&t 

hahya sporia—the ofutw'ard touches of 
ihinm 

halavM—hke a child 
hlingavaif-^e diviue Lover Be- 
lovtd 

Bhacavat or hhignvat-ihe law of the 
Vaiihiuiva dispensation of adotar 
lion and love 
—name of a Ptiratu 
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xnxpi Cdi«3 to (My] 

Icrwe 

* ^tmirvokam^wiXihip Me 

ivitb deli^bt 

adoTH, wcc^ipA 

bWfclA-^lcrFcr and dcvotK of Cod 
bbdkri-devocHin 

hhskdmati mt friya^t^^c who i$ full 
d dsvoiksti 15 dear ed Me 
Beuxthtoga or bkaJbljyogA—die yoga 
tif devotfoo 

hhaJuyd mam hlkdw^ Me 

Utterly by the poww of devotion 
Bbar^tas—die name of the ruling taec 
of princes in anoient Iihua 
hhffTgn loviriir de%*asya yo jto dbiyah 
meodayat-the Jujtre of 
Saviti (who ^peii um dumgbts^ 
bborta^up bolder 

bbne—superboU] mbjective becom¬ 
ings Cstaces of mlndf alFecrifUK. 
of dcrire, mo^icnicnu -of pasnon, 
the ncaedon of the teoses, the 
Imuicd and dual play of the xea- 
son, the turns of ihc fading ati^ 
inoral sense) 

—fin mad-bhivn) divine tnmscend^ 
ecLE Eecoming 

bhOTo-bareb^creator of subjective be- 
enmings 

hbdvitnri—they heccmc 
hkatranti maita evfl—aie all becomings 
from tnysdf 

bkihranviah-atuithei states of exist- 
eucc 

Bidma—A jjuna's elder brother 
BersuMA^bc first oommander^in- 
ebief of the Kaiiravas' antiv 
bhobi^aiti yairtfltapasrfFn sorvafibuki- 
WMbefFoninf-tlie eojoyer of all 
cnetgisms and saciibte and the 
gr&E Lotd of all existetices 
bho^^ bhokiu-eiijoycr 
bhu^to become 
hhuca^betoimng 

—any ore of tbe five elemm^iy 
oc^idons of Nature, vm suth* 
water, fire^ air and ^er 
—elemental pou’ers or spirits 
hhumbhdva—eirUicnces in the becom¬ 
ing 


hhilm-bh4vuma hhiUiia d™-deva /a- 
O Source of being!. 
Lord of beings, God of goi. 
Master of die world 
bbAfaabhm mt ca bhiifmtho twamatmd 
bbnlahJinpotmh—My Sdf k ihe 
wurce and bemet or aU existences 
and it is not sitiulol in csdsi- 
onces 

hliilldbbrt—boaiinc all ads^eiices 
hbrtla^gr^ma—the ive elemcntaty con'' 
dirions, taken ii^dlcctively 
bb^fa-torab—Creator of ^•gii ii^i-^ in 
tbe becoming 

Ifeoror^lhe Lid of all be- 

bbutva bb u tva—boigmii^ again and 
again 

hbilyir evj frnu me p^dfnatn vecdb— ■ 
again bearken m my supreme 
word 

brnbtfiA-tbe creator of the world, mic 
of the tbriw gods of tbe Hindu 
Trinity 

bmbnfabb'uin'-^mie wlio hn^ become 
the Brebmaii 

hmhfHebb uydya—arriving at tbe 
Btabmic; status 

brebmaebofy^io^-cxlibacy; movement tor 
Wards the Brahman 
hrxzlfHwgnj—the fire of th^. Biabnmn 
BiiAHMA-Lnu—ihe world of BEabma 
cr Biabnutn 

brabmoFil ddJiayn sam- 

brdhrRam Adhdya kartnSni mayi sasrivn- 
yo^—reposing bb woala on tbe 
Brahman, givmg thgm up into 
Me 

IwbBH-HifV^Pia—extincid^ in dto 
Brabman 

hrabffmnyf^ tttftiT Btahmicibood 
hndimd'ny^Jfaya bomuni—leposing Of 
foundiog hk wofb on ihc Biah- 
man 

brabma sa^itm Tnixbyi—the 

Brahman is the world U 
unreal 

hnrbtMy-vJdfl—the doctrine of the 
Brahman 

Lrabma'Vadb't—one boildmg ihe doo 
trine of the Bmhman 
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kuDwa cF ibe Brab- 

"nrart 

hrahmani ithflob — tbe 
kncru'CE: of the. BralunAfi, living 

ro tbe R j ail malt 

BHAiiMA-rocA—yoga widi the Bub- 
man 

brtfhmoyogO-yMbfofmJ ^orrobliMtanna- 
bbiieafniff—hl& ^df rs io yoga+ hv 
TE^ with tbe Brabmati: his sd^f 
has hecotne the sdF dF all beings 

BiLABMjrtf^nc oF she font oniers <3f 
the Hindu SOC-ioI frultnrc wluKC 
nxrrk dr uaiitre is cahn^ 
trol, 45hesis> puiity„ long-siiffei^ 
ing, candour, knowledge, 
tBnre of spuituikl truth 

Imrhini SjFiTfih—Gmi standing in the 
BrahmdQ 

B^iASF/vTi—ihe god oF speech and 
the priest oF the gods 

hudcf/ii—LnldllgcDcc:, intcJligcnE will 

htiddhrirhedd^dELfiision dF imder- 
sundinc 

hjiddhi‘hh^£tm jamyet—create cem* 
Fusion in their tindentandlng 

bwidki-grffJn'ff—whkh oan he grasped 
by imdenstHiifliiiig 

Bimom-voGA-ihe Yoga c£ ihe mcdli- 
Rcn t will 

IwddAi-yogatn npAmrya—reKiEting to 
(he Yoga or the will and inlcUi- 
pence 

htiddhyn vifttddlmyil ytifcrnk—in un^ 
iem by oc cif ptirihed under¬ 
standing 

IndlwCh])—man oF awokened under- 
standing 

buiha the wise, 

aceomnnied bv a moved spirit¬ 
ualised state tbe aff-eedve nor 
ture 

oahtrTiiniy4i—the four orders oF the 
old Indian soda] culture, viz. 
Biahoiins, Kskauiyas, Vdshyas 
and Sudms 

cdtvvTo manoFffji^the Four Manus, the 
spiritual Fathers oF es'cty human 
mind and body 

oeffah—cfftrti* aefion 


CHAiTAirrA—name of a gte^T s^ini cf 
Bengal In India 
CiiA>in&LA—the paiinh 
chdAi^si-^ihe Vedk rh\^thins or 
metres 

QsmANDoeXA OpANfSBATHncuie of ibe 

ten rnrtin Lipaoishads 

CfUXFLAJtATKA-^iuf oF the Cand- 
barvas^ musicians oF (he go(k 
chitta—miod 

chFlJUvTTri—mos-nuent of mind 

lokAS^tmgrditarii^desinnis o| 
doing work fot the sake ol the 
world 

^di^ioAii—Qonseious-fnee 
cttEtft^H’fiimdAn^tbe conquest of all 
the movements of ihe mind 

derram-Fate, (1^^. the iniuence ol 
the power or powers other thiMi 
the human factors^ other than the 
visible methaotsms of Namre, 
that stand behind ihesc and mod¬ 
ify the work and dispose iG fndts 
in the steps of act and tonse' 
quence) 

ddn^i-^vine, of ihe godheads 
daivi hye^ guiomtayi marm moy^ 
this k my divine Maya of the 
gunas or modes 
^ivi m^J—(hr divine Maya 
OakikiHtf—giving m self^iving to die 
leaders of sacrificial acrion 
d^ne^giving 

dehi-^conscious embodied said 
deu—space 

space and time and 

causality 

deva-Godhead, gods 
detudcva-Gcd of gods; universal 
Deiry 

dfVLiH ileta~yaf0 yanh 

yonri mom opx—those who adare 
the gods go m the gods, htii (hose 
who are My wumippets go to 
Me 

Jevef^-god, deity 

drvatffloiaJdi^the eternal inBohe na¬ 
ture or absotule tdf-paww d the 
Godhead 

dknima— sGtiiis, place 
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IMIEHC of Ajjona 

Dsuajha— iKf loi^ Of die tuJc of na-^ 
Chic, acckm and life 
ikarmn-kfetre Jtiiru>Jt^ire—cm tbe fiey 
of KumbbetTH^ tbc £dd of the 
«rorkloe out of the E>iumiaf tbe 

GcJd of h tltrtnTi JurtloD 

the kingdom of the 
Eight and the Trnth 
dhaif—creator 

dhdtd *ham ViiroCo-ntukiuih-I am the 
orduoeTp^ with my faces on eJl 
Sadcs 

dhir4-thc oalm and wist 
dfiiroi ftrfrei tut w-idi^ti^he strong 
and wise soul is not perplex)^ 
troubled or indvod by tnem 
dkr—to hold together 
•DHBfTAJiASTiTniAiia—dwj^ on iLc 
^kIc of King DkniaTuhtia, the 
father of the Keuiava princes 
dhptfh—strong rcsoluticia 
dkjtya—by a firm and Hcady 
dhjfm^ogehfotQ nifyiTW-always te- 
sorting to the Voga of mediianoa 
4ivy3 dimcF'FdFitAta^ah—divine lelE- 
manifesiacicins in thy dovere:^ 

power of hetaming 
cUf70m ;dRmo—the divine hiith, the 
Avaiarhood 

dhjain kantui—diiine works 
dftrynm the 

divine Person, of unthinkahle 
form 

(friivyo^o^Ha—sacrifice ha^mg malfr 
rid and physical offering 

the 'sefinnd cwuuandordn- 
chid of the KamqvEis' aiztw, dso 
thdr teacher id milimry tra tniihip 
dtJiUrdi—grief 

duhfthom ^inw—diffietdt to attain 
dvhidmitt altained with dif- 

liciiliy 

'"duhkhow deharadhhfr ani^prcto—is 
reached with diSculty cy em- 
hodied beings 

duhkha^umyoga-vfyogmtt—the divorce 
of the minds marriage with 
grief 

dufotyoyJ—hard tn get beyond 
DuRCA-a name of xhe Divine Mother 


OtTHYODHAffA—the ddeit of the Kou- 
nva princex; the eldest wm of 
£31irirrBshtra 
dvondva^ualiry 

dvai^^PO'-mohav.dclusii^ of tha duah 
ities 

dwmdvad^-heyadd the dualities 
dvau hhutd-sorgatf-^o kinds of cre¬ 
ated bcii^ 

dswv vmou purumu hike kuirai e^- 
fBTU era CO—ihesf two iie the 
^iriis Cor Perwns) in the world, 
the nmtable and the Iminiitahlc 
dv«^—disliking 
OwAtTA—dual ixzn 

eko—one 

ek^hokrih^sLngle'inlnded devotkm 
^ekanieF^vflryoni—the One ilone, 
having nothing other and diffei- 
cat fimn it 

ekirtvena prthJmnvi h^kudhi idfAh 
tottiHkfianv—fn oneness^ in every 
^crauKiie being. In many waysp in 
all universal mces 

elad^OKmi hh£fidni soni^t—this is 
the womb of all heti^ 

Cism vihh^ri^ monu yo irltl—who¬ 
soever knows in Its right prin- 
ciplm this pen'arion hy my is- 
tiutiiig and directing presence 

gdlumj7-lbjck, tingled 
^CAXDUAavAs—miisicians of the gpd$ 
GANDtvA-ihe name of Ai^imaV how 
GAeiOA-ihr Conges, ft sacfrd rh^ei in 
Ttidia 

irirvedom ^tavyasya hv-l^syfi 
cc-then shalt thou become in' 
dlEfezent to Scrinriire hesird or 
tkii which thou hAst still to hear 
gorudd—the eagle 
g^tOMifgasya fnuktmya 

cetoiah, yajK^dcorntoh karrMa 
SfTttHgmm a 

man Jibetat^, free from attach^ 
ment, with hb mind , heart and 
spirit firmly founded in self- 
knowledge, doei works ss a sac- 
rificcp all his work is diswived 
GaYaTri d g4y0liri—name of a Vedk 
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Sfyliab^et 

Gjt^ ct giif—I sone, a CKKrijposiEkdi; 
^on fionzi of BRii£avad-<j]ta> tke 
^oQg cF ihc l^ividke 

ih^ cavern (tlut fiecict 
hean^cDire^ 

guh y™—tiiat wbioh h E«^ 
mD$C :S£cnrt 

gi^yat&am^ sdU deeper 
greater secret 

guna—quality, mode oF Nature 
gURotnokir—enjoyer of the gujuu or 
mods cF Nature 

guffd gun€^u von^mte-it is the modes 
of Nature (hat are aoiog upeu 
ib fr modes 

gtiHjr^UETmd—action of quality 
gUKdifUiyl trtdyd—the Ktaya of the 
modes of Namre 
gttni-haTing qualitis 
guru—leacho:, spiritual guide 

HAm^iNsiiA—a hook foimias, so to 
say^ an appoidk to (Ee Ma- 
hahhjiraEa 

Hatha YOtwi-a sy^tetu of Ym whote 
main ohj^t is the devdoptnenl 
of the ph^'i^bCal and vital oedog 
FIatiia voGXN-oue who pmicttss 
Hatha Yoga 

Hiualaya— name of the highest 
moiincfliii'TTuige in India 

Kcha—wish 

icch^idrgya i^Ti and disliking 
* Ui^HVAKU-iLame of the first long of 
the Solar line that ruled in 
Ayodhya 

IwmiA—the idng of all the nods and 
of hffitvein the lord of the Il¬ 
lumined Mind 

sffl FdsjiUfn sunii'ein yat Jdiice^what- 
soever a heren that all is iidaiih- 
ited hy the Lord 
chosen and belcrved soial 
lri(^dernld—sppqjjil Of! Jiaii^ir ^| l:q^d5f!*j 

fcMTO ot Divinity 

ifvoTi^-hhn^d^lnTdvhrp, the tempeta- 
ment of the nrler ind leader 
rivdnih^the Lord Caho spelt ai hh- 
ivam) 


je^b—medumkalp inconsoienE 
jANA^^lhe King of the Videha 
Oduntry who had attained to spir¬ 
itual libcradon 
/mrnra''birth 

iofima ItvTtto at me inpyam—my di- 
vine btnh and wdcks 
jcnma karmii cjt me dtvyfim eVitm yo 
vetti ialtvoMh 

fyiiktvii delntirU pilRoi^anma uoiti mam 
eft 

(riidruTgahkny^odhu ttfOtlflUly^ Tttdfrt 

ha}uKO fK^nalapaSi pula tnedblweitf 
rigatafi 

—He who knoweth thus in its 
right prineipls my divine birth 
ind my divine work, when he 
ihandockS his body, conies not lo 
tebitxh, be comes to Me, O Ar- 
jima. 

Delivered frnin liking and fear 
and wtath^ full of Me, taking 
lefuge in Me, many purified by 
austerity ol knciwltd^ have ac- 
rived at my namre of being 
pnfHa^rt>i(-/^4-dujlik7uiir iHmukiO 
^mri™ oiniite-free from hitih 
and death and age and grief, en¬ 
joys the uniHortaiiiy 
janmitwftyu-jaTa-vyddh i-dufikhc-do^- 
ntHlarfanorn—a keen pctception 
of the defective nature of the or- 
dinaty life with us subjecrion to 
birth and death and disease and 
age and in«ery 

jot&'mam^a'mok^ya mam Mikityya- 
ffluEi ye-having resoned to ^ie 
for iheu* release from age and 
death, those who make an effort 
jAVAtmAlTKA—a cornnmndef of the 
Kautava army 

pfHJfU'-desiroiis of kncnvlcdgie 
jflah soTgab-^onqueted the creadnn 
jfitafnia-in possession of the higher 
self, by the conquest over ihe 
low^ rutnre 

jrvA or jrt^a—the indiiidnal soul 
m-abJtfifofrt—has become the Jtva 
^JivflRBiMkfe-nne who is Lberaced 
while alive in this body 
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iti essflwe ikt Jiml 
^R^kacTwIcdge; lelf-kiKnvl^i^ 
fnanjidtpmi IrMfvafd—by the re* 
rolcudciit lamp of ImowledM 
/Ainfdkan4l4i—the pamon of the Vtfdu 
and the Opankhads dealing with 
mcuphyskal knowledge 

^ washed 

dean of the daiknes and niffer^ 
ing, by' knowing 
jnSmtyajiiena yajantc WWrti 

they adcire Me with ths sucrifLce 
of knowledge 

Jf^ATfATOGA Of jRawyogii—tbc Yo;^ of 
Knowledge 
;Hdca—knowcT 

jwiuyogeiuz by the su- 

prone cmwentiatcd dliccdon of 
the knowledge of the Sankbyu 
one who the Knowledge 
khokta-ihe Godlwee who has 
the knowledge 

jwtum Arm^um tallvEtm pf43vefftin1 
oo^tn know and to sec ui aJI the 
prineipla and In entisr 
jnc^M—mat whieli k tq be k n owT i 

recoil, dedre of sclf-protec^ 
tion liLun 5u|[oing 
jySjrosi XurnufTio bnddb ii^knowlcdgc, 
the intehigcDCCp k greaio dun 
ii'orks 

^jyadh—lumMnijRXi spiritual knowledge 

f 

rime 

kalavmro—bqciy 

Kau Of k^i—the Divine Mother, the 
Goddeu of dottucrion 
kanu-^desire 

KAifAtPHUiC QE kAmadhuk^nsme of 
the dcriie-yielding cow 
kiSnuil Coif rjdr hrtajfiiaHdli~those that 
aie Jed away^ by various cuto de- 
airef whkh take bnom them ihc 
intier knowledge 
KA?jnAnFA-the God of Love 
koTinua—the instnimectalioii of Na- 
Hue 

kiraira—cause; the dhdent cauAC 
karma—action of work 
^kdrmdhemdham pfoh^s^dSr—will free 


yoQ ham all bandage of the soul 
in its works 

kamta oJyirtBffftdJt-flctkia H 

greater than inoedon 
Kar w ak an^— die portion of the 
Veda dealing with sacrificM lit- 
Ufll 

koroumcrVJt hf SCni-^iddhrni dstkifJ 
/cn4k4da;)^oh—it was even by 
works th^t Janaka and the rest 
attained tn perfeeiioa 
Kaamaydga— the p«tli of attaining 
the fyivine hy Tni^Ti^ nf action 
htnm}'oge»a yDginoTt*—by the way ol 
works of the Yogh^ 
KAJiararocitPt-Hi follwcr of fCaimar 


* Karsa— a omuiLiLodcr of the Kau- 
rava army 
knrtJ—the doer 

kurfjJj-w opt 43lLan4irinn—the doer, yet 
the Don-docr 

which has to be done 
kiirt^yoiR karnu^wqrk that must he 
done 

ktfrrtri--doer 

kmmoi devaya havif^ vEdhema—lu 
what Godhead shall we grve the 
offcriiig 

KAmu7A5—a rate of Kshattiyas 

kratM dhaimifim—the 

secTr crealor and ruler 
kmim pi^HnjR asmf^it^am im^asyH 
dk^Fiom—the SecTp the Ancient 
n| |>ays» the Master who sets all 
beings in the£r place 
kevahtrir Mnyoif eonnt^movliig about 
(ainung sumHin;difie rirings) 
with a simple and aosolnte op- 
crarinn nf the senses Cond not 
at aU fm the fuifilment of desire} 
kim karfmoini ghofc mJm friyojoymJ— 
why do you anpohit me to so 
dreadful a work? 

fctiti pohh^sem Mm mia vfujeta Hm 
-how docs ho speakp bow at* 
how walk? 
kliijvy4t«M--TnipqtCTice 
kfeJn ^dhlkufjnmr ieyam-^the diScul^ 
is greater Ln their case 
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incsrpaikm of VuEeiii, 
tbc duriote^r of At^ima ^od the 
aiithot of the Gka 

fepJ^-'Ptiefs hahularff — miildf^mus 
with [he specUliiia of rines 
fcrpayj 3 vijl»fii--illvadHl by Bity 
^rtacflu— oeh: who U kroed «Mi eant' 
plc&c in tli^ Fpiritud mDoJdj 
hghLCDfid in me vi^on 

krtsna fumna-krt—doer of aU ihe 
works 

]btsnakii—doer of all Cwrks) 

krtrnd^l}—baviag the 
complete knowledge; knowing 
the touli^ 

kura hkdTa-c&iiiga of nanire-, muta¬ 
ble cocdiliEui or natujc of things 
A5 opp. m 

kfora/i forv^ hhHUtni^thc spirit of 
mmehte things that is aC these 
riistPTTTirs 

ksara punua-the mutable soul 
hfclra/^—One who takes cognisance 
of the held, the knows of 
tuie 

k^tnz^kseiTBjiuyor /nflrMwt—th e knowh 
e^ of the field end its knows 
k^etraftt--Geld 

K^ajia Cfefa™3-Hhc mohtle, the mu- 

lahle 


K<HATniTA-tbc nding winior class 
of India; one of ihc foor orders 
of the Hindu socia] cnltirrc 
whose nitnral wotk is bemism^ 
hig^ spiiitp resdutionp ability, 
nDt ieemg in battle, givmgj 
lordships 

wv^h^td-klte roidh 
meting in that puritVi stain^ 
lestly, occupied in ^ing good to 
aU cmaoues 

k^udrqrtf hrda><^dm4rfitd>'diM^unlieav- 
enly fcchieTicss of heart 
Ktrpm—Arjuna'a merther 

KunuitSHsnLA—the bottleEcldr where 

the Mahabhojata War Was 
fought; the field of human actian 
Kunus—a nee or tribe of Kshatriyaa 
(same u Kanrav^as} 
kitHrOjin Tixt rfpyaie--ol(lKmgh don 


ing (works^ he remams imaf- 
fccled (by them) 

ku^du-stajiAing ebove the oban^ 
KoTSA-a fammis king of the V^ic 
times 


hutf—duappearence, dbsolutioD 
hu—a nunifetatkm 
lofer-world 

loJuHfrak(!ir<3rpi'-lhe mighty bird of 
the worlds and pcopls 
lokdSiinirtgr^ahdya—foE u^ sake of hold^ 
ing together the world 
foJbnatkgPdhAtn ev^l mi^pjaiyam 

lum orJiasi — thou ^ouldst do 
work regarding also the holding 
iDgethei Elf the peoples 
!hkmimg^ah^lhmn‘-tat the Lidding 
together of the world 


' being; my 
hsvc crane 

to my becooiin^ 

fModhh^'^ ftiaiiw ;at^-'are born as 
my mental besenmiups 
tttodhyotMd gjjtth—the middle way 
MuLURAnATA-'the great Epic of In¬ 
dia; the Epk of the Fandava and 
Kaurava princes 

nuahorpiyali the seFSxi 

original or anrient secrs 
Mauat— the Sankfap pririciple of 
Buddhi or Intelligence; ibe idea- 
being of the Spint C^s Vijiuna 
b the idca'fora of the Spirit} 
Majiat BitAlfALASr—the underlying 
rdj^tiv'e ^irit in the basis of the 
physical wodd. fThe idea-being 
of the spirit is called hlahal and 
the idea-force is callod VijEuina}# 
fHaie^rmu—the great soul 
fiuhdrakya-^eiit word 
fiTdhesvaro—the Supreme God 
tnaiirdh karu^ era cd—friendly and 

alw n rtTTipagrinmar r- 

Tiia?nd dhttJ—tnyself 
ntnmAi^a amjah^ poefion of EeIVkI^ 
A pamol manifesindDn of mitie 
t«fflwifvs!?ttlsth sd*w(ff»iih--iny own 
part, which ii eternal 


irufItJEn'afn—my nature c 
beemning 

dgfltdh—who 
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GUOSSAAY 


ifWrmaniidJi xny CVCfUstiilg 

P^qh 

*main iiPtuEmvF^fi-iefflfiai'bfiing Me 

mam An4UJ«iiF4i ptdkya CA-iemembct 
Me «id fignt 

rcKSTting to Me ai ref¬ 
uge 

tmtm vidiiJi—know Me 
mam vUaie bhlananinrain^afta that 
be cfLicfs bud Me 
MAsvAS-mmd 

nuiuua mymmya ilnlrTidte fe^rmo^d- 
gonv—muoiling Ctbe sem«J hy 
the mind, engages 
organs ot action) in Yoga of ac- 
mm 

manmam ftuedilali—one who has 
unified his mind and natural 
coosekHisness with Me 
fltmniun'S ffi^ uwiritah — growing 
full of Me in uieii eeHuckiiama$ 
and takiiig refuge in Me 
Manus— ibc Fadien of nun 
hiuRan 

i^nu'm oiriEdPPf-'who have 
taken up the human body 
man; mental being 
Mabgasirsa— the fir$t mon^ ol ihc 
ancienE Hindu Junar i^^endor 
MAnicm—naine of one of the 49 
Manits m Thoughl^ods 
mdtTil-^die qtiantiiarive acdoa of Na- 

Euie 

fndf-mi^ihduf—Founded upon Me 
fiUOstlLw soTTfibhilf^j Rd eahaiM 
fe^dviuthito^—all beeotmngs ore 
Tifijated in Me, and 1 am not in 
lb mu 

Tiidila evd—verily from Me 
ffEffftoh pravarfdl«—is derived from 

Me 

Mata— illufjon^ tbe power cxeating 
iUuuoQ 

—ibe power of the three modes of 
Nature 

—the divine eonsckmsneis in iu 
power of vadoois ^dE-repsenta- 
tiuD of its being 

iHdya durueyeyd—Maya, hard to Qvet- 

COPIC 


mayi2 nihataifi purrefti era—pltcadv 
they have been slain by Me 
MATAvanA tv m^w^iht-docifine of 
Ubisiotiisn] propounded by the 
great phODtoplm Sbankara 
MAtAVAOCN's ApWAfTA ^mopkni cf 
the illuiioQist 

Tw^' 0Fpim-w4r4ohsiddhib mind 

and undemandmg given up to 
Me 

mayi rahadsyasi—yoii will dwdl hi 
Me 

Utayt Wrkuyasya karma mJ -^ wrrend #r ^ 
mg all Works into Me 
mayi jOTP^i k^fmdni samnymy^h^ 
ya^ttftMlasd—with a eimsckiua- 
ness identified widr the Sdf, re¬ 
nouncing all tby acriEms inlo Me 
moyi ivFfaite—UvB and airts in hie 
iHOyy^w RTE-jisi^fEri—tbou ^bati dwell 
in h ie 

tne prokrtiV^my active Power or Na¬ 
ture 

Menu-name of the highest motm- 
tain-peak 

lire ypgp oiffaro—my Yoga of divnie 
Power 

iM3thydcflin--Mse line ol action 
mogharn m praU—O Aijuna, 

his life is fndle 
moha—debisioa 

moiiimm makfUm ^tah—dwelling 
in a ueluiling Natute 
mok^a—liberation 
mukm^thc liberated soul 
fflukuiya karma—the works of the lib- 
erated soul 

THUtutyo]^ sorvd—oil the sage^ 


nadalia kofyacii pdpartt ft* cotb jiifcf- 
iiMw-it Koepts ndifaer the sin 
nor the virtue cf anyone 
NAfiAS^'scrwpti/ a cIm of semi- 
divine beiugs 

twiwrm pnrkdfdh tartasyn yogontd^ 
SdwwYffab—not am I revealed 
to all, enveloped in my Yoga- 

lUAVl 

nU hi fihdgaihait vy^^m vidur dev^ 
isa dandvdk—neither the gods DOT 
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thr Titiins^ O blssed Lo rd, 
knmv dby n^nileuanon 
na idWtt yod wpos^ie^ijoi tills which 
they addle 

ppsffcdTPfiva—a calm vtiodiic^s from 
warts 

nd ItdrfTtVd^m na Jbdrmmi-^UeElIicr thq 
works dal the ulea of beiag the 
doer 

na koFiTtv^ Rd kitntfldRi srjidii na 
hsrma-pholasmityogam — it dges 
not Ttidf CTcaic works dr the 
Hole of the doci or the joimiig 
of the works to iheir Iniii 
na Itificit lbi'tHi--he does isalKmg 
ltd Innpqnh^do DOE £d themsclires DU 

Me 

ltd ahkijanmti Efltlvem-^thev db 
not kcuow Me in the mae pciH' 
ciple 

mrfRos (jslsfy, Mdti}—oesigdjiddn 
ftjwto lur —DO eim and na he- 

gintnicg 

oscili voiltnaj^ ^ those who 
mamtaid that thete is sochmg 
else 

the human soal 

(NAa\-NAaAYA«3—(he 
bumaa and the dwine sodl 
ffdrdya^-ihe dhTiK Soul; the God¬ 
head tD hmodiiity 
anip i^iofotya me-^tbepe is no 
md to my seLf-Eddeosion 
iHaiiKdttdm giraf^ddyel—be shfuj j d not 
depress or cftst doivn the self 
iM(i ned—noi this, aot thaE 
itx^ahd—coeroidd. suppiessioD 
™iiitd^cauiality+ instnimcnt 
ArmiibimdndMt-^tnciely an irntrument 
RirnitCdntd^rdtti hhiiVa savyasdciti—-Ix- 
™ie only the oeousum, O Ai- 
juna 

rtkmamo hhiirrd—having be¬ 
come free from desire ami ego¬ 
ism 

•^™*t^yd-premaspBddt^^ ^umddtat- 
^am--the status ol dhTfie delight 
a that in wbhdi is ctperieiKed 
the anion of utter b?e 
^f^rdosam hi sdmdrtt hrohnu^lho equal 
BnihtTTrm It faultless 


iwgtnid—(iTcc (vom the oiodcs or qual¬ 
ities of Mature; impeisona] 

^M^hliobr cfl—the enjorcr 
of gtinas though not Liiiiited by 
them 

ittfguno guRl^imperscKOal pcrsgnsl 
ffinttiatno nirahjonJLffdh — free from 
l-ness and ujy-ne&s 
RrroJIid^-caDqtiest. stopping 
NmvAXA or fltfvdttu—fin Buddhism) 
a degatiire Atnoluiep self-cjctiiiC' 
tioiL 

—fm the Gita> an ineffsbly posi¬ 
tive Absolute; sclf-c^ainctfoa in 
the Brahman 
tit:^kihiid^cdtdc^ 

“ffistraig’Hwyd—free from the thin; 
gunas 

conccDtnled srill of demotion 
Kdtmigutiya hftaV4^ttrtd—O Ariung, he 
free fnim the three gunas or 
modes of nature 
fixtyd—always: Eternal 
Ti iiyg kdrBfld—^ rh e toiitine ccrcmdnial 
work prescribed by the Vedic 
rules 

m^O'tfpio nniilTdyult—cror sadsEcd 
without any kind of depeodeace 
Tfityd-yoga-unintciTupted Yoga 
9fityayiijkta-m consmut imbn 
RTFdsi^ou Huyyeva-^thou shall dwell 

in Me 

rt^ffti-ecssadan 
mydt4^'^^d£t]e^Ilid cd 
pdyalfttti kormu—nghdy regulated 
tioD; actioD thaE is regulated by 
the Shastra 

idyarinR kuru Wfua tuani—do actum 
thus sdf-contrdled 
fl^dtusya tu iunnyi^ah Jbrrtud^ w> 
pepadydte—but it is not right lo 
renounce the dghdy reg^ted 
work 

Om— the ucied syllable, ihe crigia 
and foundaden of all sound and 
spctdi 

padb»step, place 
PAJj-AVAS-nainG of A tribe 
poRca hliAia or PANeuA aiiirrA-ilLc 
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clenuntaiy ccmditicRS of Na¬ 
ture- 

Pa™avas— ilie five «nu of Kin^ 
Pxkddu, of i^nm AriiiEU was the 
third 

pcpo^eTiur^d^-Wo Inim q womb ol 

$iD 


jwd—[he supreme 
jwia gfiti^—thc ^prexne itattu 
poromam ithaiumi ^[he Status 

mpreme und oiigmal 
parmaTn vocoh—the niprenie Word 
parqfff the SOuJ «f 

imn attaim the highest 
ps'flTAanha—highest spiiiruAl truth cr 
tealiiy 

PaiulMATMAN or pjira»cifm 4 n—the 
Supreme Self 

pom tiup—the higher Mayq 
param hrahnu—the fUDreme Biahman 
dJuma—the highest stanu 
pafam the visiaa of the 

fupreiue 

ptpam jdittim^ihc niprenie peace 
poTiim siddfittti^upreme pcxfectiaQ 
pnra poVti—the higher divine Nature 
pOfA wakftir jivabhutd—the higher 
Nature that ha< hecome the tDr 
dividual self 


porJ m»|{f fir frte ytnd dhar^ute fagai— 
me higher Naruie of mioe by 
which the v,ioeld is upheld 
pnra pumm—the supreme Soul 
poro the supreme Uomani- 

fest 

rero hh^'eh—the ultnuate hccomiitg 
Fabtha—A rjuna^ Oil sdo of PtithaJ 
PaTanjali— the founder of the Yoga 
system of Indian philosophy 
pifvitfam paranvitH^the supton^y 


pure 

Pi&ACirAji—hostile bdngs of ihe lower 
vital world 
pitr—divine Ancestor 
prohheTa^hirth 
prnhku—Lord 

po^ldhoRyfftah—mainljr; principatly 
PnArtiADA-name of the $dii of J-fhaor 
yakajipu, a king of the Ticw^ 
He was a worshipper and 
devote of God Vtshiau 


PttAjAVATi or praj^dti-the falhei of 
etdtures 

pfiii^--rhc spirit of the secret siiper- 
consdent ocmiiipoCcfKe 
pfEr^Mj piiTi^i^tlie ancient divtue 
WMom 


^ha£a—adighcetuneot 
IhtAERiTi Off Nature 

pfraJtftirtt TnoinrharK^my Nature 
pralfftilfl fflW pardm—my suptefoe Na- 
niie 


pokrtim jv^W odhi^kaya * , * #f- 
mdfiHyqT^-^tindiag upan my 
own Nature I am bum by my 
Self^Maya 

*j?rafcrtiws svuiR dvfljfdhhyd—leanii^ 
upon my own Nature 
jn^akytir jhra-hhitta^ihe supme ni^ 
tiire manifesttng Loelf aa the soul 

of ftiani 


prskrtis ivdm niyok^ati—Nature shall 
appohix th^ 

pfflk ^aTira^mohfdTut—hefbie the 
ebandoiurkg ol the body 
polaya-deach, dissoludcnL 
pfuldyoTR yati dehd&hii—the soul bear¬ 
ing me body c:Qanei to a duLofe- 
gmtioa of thflt fonn of matter 
or dissolves into the uatuid ele¬ 
ments 

pn3|id—life, life-breathy the in4rrcath- 
iog 

Prakava— the »cied pliable 'OM* 
pAA^fATAMA or pf^fl^^itnd-yOgk 
estcrcise for cantroUinE the 
breath 


pT^adytmWnradtvatdh—itiC^ tn 
otner gg^eads 

proudd—an illumined ease aod clarity 
prowJiyam—disappear 
poryrtl^acdyity 


PnrmA-ihe mother of Arjima 
prfti—an uuense delight of love 
piinya—virtue 

PuiiAf4AS—works coTiEalnina tr&di- 

lional tals of the life of AvmmiSt 


Kln^ Soges^ etc, 

piirii|dnhn-the object of man's life 
pumiah . . . nk^a f « « » par atoh 
parah-olthough the AluLam it 
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5 Dp]%tilf< llitfft is & sapcmc Pu- 
niiha higher it 

mJ (iivinc Pi=r5csii 

miru^fid—cLc ]ccHi£qc soul in loan 
PununiA oc pcnM?n 

Ptjnu¥RA-«iJKTA-iuy3ije c? a wdl- 
known hymn in the Rig Veda 
purnusfiom^A or furv^mma—ihe 
supcme Being 

PuniTA NtiMAKSA^cLC o| ibc ^ syv 
terns of Indian pluJisf^nliy; its 
founder was laimmi 


tilga-^memal aiu] irital liking; passion; 
anger 

tajmsyofK hyejaJ utianwfn^tkis in¬ 
deed is tBe highest secret 
fahoifitrrt nnanurm—the supreoie se- 
cret 

Rajas m rnjas^-^e <)f the three 
nwdes of Nature^ the mode of 
posson, actiiai and struggling 

RAjAsne—pcminiiig to rajas 
Raja YooA-a system of Yoga whose 
main cfbject 2 & the anaiomenr 
of the Supreme by die means of 
mental askeds such ts coocea- 
tiadonc incdiiB.C]qi4 ctCf 
Raja YOwi—tme who piacdses Raja 
Yoga 

ro;<^uita^micdhhOTjah—having its 

^tive point of origin in the ta- 
jasdc i^c or being 
rajyam sam^ddkam—m opulent king- 
dum 

RA^m^—glani Of titan; a hostije 
beirig of ihe middle vita] world 
Rama— an incaraa rifin qf Vishnu; the 
dErstroycr of Havana^ the King of 

T.tiTi Vn 

Cof tbe Rxe^^nothei incariia' 
tion of Vishnu 

RAJuAEiiisjiNA—niime of a great satnt 
of Bengal 

Ramawtjja— a Vedantic philosopher 
of ihc tith centniy, whose sp- 
i$ Inown as VislshlAdwaita 
w Qualified Manism. He he- 
lieved ihat the tmlividual 


are rterna! and emfuiii^ even 
during Mold of Liberaiion 
RAMAtATTA-ihe Epic story of Ratwa 
fdSd—pleasure of the sense in the 
ohjcct* the liking and dUiling? 
sap 

Havana— the Titan king of T jatiha^ 
killed by Rama 

Rjc VnDA—one of ihe four Vedas; the 
Veda of the Riks or the Words of 
ihunuiiaciop 

Rn—the word of iDumlnatlon hat¬ 
ing up the mind 
Risic—sa^ seer 

dhirdh—the streams of the 
Tnjih 

Tte^pi tvoiti—et^en without thee 
Runna-^lhe ihhd deity of the Hindu 
Trinlry; the destroyer of the 
world, a^ Brituna is the creator 
and Vlshnij the preserver 
RonnA?-a group of cles-eu gods, 
rflpa—fonn 


beyofkd 


fabdn—wxiid 

iiihddlmEhnni—the Bnhman as the 
Ittftnal sound-energy 
* Islhdahr dh md trvnrtal e^-goes 

the ■th n hdji -Ri ^Kmii r \ 

sa Tttdnbjye^u^hc is the 

truly tatiociaJ and discerning man 
among men 

SoLnuid ffmydp fioni the 

seat d| the Tnuh, from the se- 


ioda fad-hhm'a^blt^'hdk-each moK 
ment growing inwardly inm that 
subjective beauDing 
Sahhana or iMhsna—me practising 
of Yog a 

jddWfRTd—of a like nature and law 
of being 

sM/urcmyaift ugaidh—has become of 
like nature And law of being 
with the Dhiue 

s^u-a seeker of light and pexfcC' 
doa 

lodfiafq estate ^vusydh pfidcHeh—xts 
according to one's mvn Nature 
s^f^a or smriyi* tnukii—an identity 
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of tie smilV Nature 

wtih tbe divine Natutc 
feidjff—that whick a bom witi m; 
wboievcT h mtumi, Inbotn^ inr 
odie 

lufmd—work bom wttb a 
TEUta; inbonip innate or mtural 
vrark 

idkji^'Witness 

antimoM^ khffirfd—WitiMas, 

toufte t£ tbc contmt, ypbolder 
of the wdirk of Nature 
S^ya— a (ribe of Kdiatriyas^ to wbicb 
Buddba belonged 
^ eternal ecstatic dweDing 
m tie lugbm cxHtCDce of the 
Supretue 

janvi^the word ol ealrn and bimiom- 
<ni5 attajnment 

santddhi—tJic Vc^c sbee of tiaiiee or 
nipeioacjeknisneis 

mam—Me intp^rally 
SomagTdTq jtmm jn^a^knoivii^ Me 
intesially (wltidut onYicmmada 
of d^bc) 

sanujifta—pobed; in Samadhi 
SdmjiiH hruknu-tlie equal Efahman 
samiJia (also^ equal 

fomatwam yoga vcyale-equaliCT is 
called Yoga 

Saii£a Veoa— one of tbe Vedas; tbe 
Veda of the Sajdan, the woid 
of csdin ai^d barmotdotti atiabi- 
ment 

SsmiW'dmf yifga yuga—1 am bom in 
every age 

ufffgha—group or union of Buddha^s 
dopiest 

idmi^a—a uniting nenmess^ an em¬ 
brace of the liberated spidt by its 
divine Lover and tbe unvclcpuig 
Self of its uifitiitud& 
xtfM tm> h d —bcwildccmen t 
•soHwt—atl-rulef 

umsiddbi^-akiolutc spiritual perfec- 
tjon 

SamyafPid—ccntrol 

HiRyatendnyaJt^who bu ccaiauered 
and controlled the mind and 
jimscs 


sihimnt tsAtdb—tuind fijred in 
equality 

sumyogd-^ODeneng tegetbeTp masiagi^ 
lUUOD. 

Smutimab—evedostiiig 
SfmJiamEfH ptmifom ptframmi^be HJ- 
prone B ging , tbe Aodent: of 
DaySp wbo is lot evei 
soRgaftt t^aknaemalfuldiwye-^ 

doiauig aitacbmeut^ for self-puri- 
iicalioci 

ungo okartuMt—nttBckuucDt bo inac^ 

tion 

SAtvAnTA—onc of tbe six systems of 
Indian pbibKrpby^ its founder 
was Knpib 

- the way of lowwled^ as 

pcwl to the my of 
Sankhta ICAmiLA—3 treatise on San- 
khya pbUosc^y WTitten by lib- 
wmta krisbiui 

sannyd^—tbe ternxuciotkm of life and 
wqvb 

sanTiydsin^-otie wbo Etnounccs 
iffwfi—peace 

imtiHf itrnrdncjparam^ motsomrtlidni 
—supreme Mce of sdf-eixtiiic- 
tiuu wbkJl nai its fcFundaiiaa in 
Me 

•sapid dkiyob^ibe seven Thoughts 
uiptia fapfa—in septettes 
fdFiram koialotfi pUT^y 

physical Bctkm 

lorfrd'ydiTs^lbe pilgrimage of tbe 
body 

sofga—cfgAiinfl 

sorva—all 

unTroblidva-wbalc bdng 
sarvabb rt—all 4ii pporting 
jurvn^li-uta^biie nfldh—occupied in do¬ 
ing good to all CTE^tiues 
vrrvihbhuia-fftahetvm^t—thc 
Lofd of all beings 

sdn^al^b^bttrbltam yo mdni hJunad 
ekoii'cmi dslbrtoh—he who ba$ 
taken bw Hand upon enjenfts 
and worships Me seated in aO 
beings 

MiTfdtbijtdndm brddele^ia tbe beatt 
ol all nanmi] cxtsienca 

bertigs or exul^ftcei 




CLOfiSAJtY 


^^abhauftt^ia Jill cxutBiH 
un'oJfianna—aD Db^miU 

xjTi'ff^iMimujn pan fyjjfya —yi; i ng ijp 

dl Other Wt qf ODDd^ 

ufragfle^m h^TNtf^ihe ajU^pcrrading 
Bmham 

pncitjf^Mnt—^^pCT- 
vaibi^ «)d dihiuhfid iq sxfi- 
fire 

oooLrm—the ftU-pervading 
iQiOCkmleu 

fdn'a<guhvataw?»-iiici^ semt tniili 
dI ill 

ViUksr «ihimt eva vAd.yak—1 my' 
sell BID to be kaowii Uuemeh aII 
ibe Vediu 

wvA-j»itUhvimudkm iwtdD occxoiafi 
—of uoriw mind, bewildered m 
0 II knowledge nnd £ai£ci to he 
destroyed 

Jgi'fllMrmjni—all WilqlES 
soYoharTriAm /o^oydn—accepting witb 
}oy all the vimis 

Mn-n^hafirtoiii giving lip 

all actimis 

MFVgiu idam^all ibli 
Mrvam hiirm^khiram pdnLa fitanc 
^oriiamapyale—^]! ifttniu bq dieir 
totality htlci rh^ir ctilmiiutkiQi 
and CdnnpletepeH Id the Liiowh 
of the Divino 
t^nr^ni all ar tjnm 

frrabifMj 

^ima hfohiifd—Tcrily aU thite that 
is, ii ibe EfalmuLn, tbe Self ji 
the BtiiiiiruiQ 

Sfirrvj^jtai^ paimicyjil^u deJb^ered 
TTOEn ill sin and tiii 
MTi'5™fhIi4_a]i pcronal initkiion 
of uitbn 

ronfliK^ff ^jrf sd yeg( 

'^'™'*^^*0'-how5oevef be live aiad 
sets, that Yogi lives in Me 
Jii^ofnj-evKywbere 
«red^agfl(b3—iJl-petTndiiw 

iflTPflvrd (qi serviTFtt^.wba&'kneH'er. 
all-biawing 

Immnfig every¬ 
thing; with bis whole being 
"n^i? k^maurnUfotst- 
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fiMh-^wbose all inceptiDiis and 
ucdotiiktngs iDC free ftiro ibe 
will d£ dedre 

£arve^l4r~lu all 

*iditaij2m paddm ory^ijm^the eter¬ 
nal imperishable status 

Of —thf fhing tbii ttiily ii, the 

tight, the finest or best w real 
go^; the lu^Deme and tmiveiBii 
esonence in its ptbidple 
iatatam msooittaJi-one ia heut and 
coiuciDuEncss w'iib bie ac all 
dmes 

xatdtd'ytJba—incessantly united 
w«va C^alw SATTWaJ-flne of ibe 
ibfte prodcs constitucing ibe NV 
tuft Of prahriu, the mode *f 
poise, knowledge and Htkfactum 

-sniff of herng, caosdiLtting tom- 

psamentt iimate power qf cKst' 
ence 

uttr^yrupa isresiya fraddhJ—the 
^di of eflfh Turin lakte the 
sha» hue, oiiali^ given to it 
by bis ftis^ of bemg, his consc^ 
tiuiiig (empwTunent, his jpnate 
pou>er of ejcisEjCDfc 
sSatJKa nliasdx iamos^ ca— 

subjective secooduy becomings 
of Nature wbicb eldc utiwk, ra.^ 
jasie and ^masic petmtning 
to the ibree modes) 
fastyoni—mith, right 
Savm of iffWfr--the fmpeH^ the 
SoLtr ddly who impels 
Savtauczun—H piiiT i e 01 Aijuna 
iJyif/yo m isyujya mokti^an endre 
tmiffcjiiion with the supreme 
Godbead in essence of being and 
intimacy of CfinyimBPcs and 
Idetiuty of bliss 
SEUSoa-woed 
Selulas— name of a tribe 
SuA^A9»tbe devotees of the Shaktl 
or Energy aspect of ihc Supreme 
Siuurn-Force, Energy 
SitumsM-tbe ctili of Shakii ot 
Energy 

SuaisiuuLi-the gnat piapounder of 
Mayavada or tbe iWirinc of 
JUuiinmsm 
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S RASTBA —SCEipfOTC 

Sinv4—thi? iMrd (lesty of tte Hindu 
Trinity; ite di^qycr ol the 
wocid, in ka goexi, hmcficial as¬ 
pect 

SiiumA—one of the four oeden of 
the Hindu locial ailetire+ whase 
naruml function is alJ ivock of 
the HuractcT of WTVv^c 
flddhct^ne wha has arraifted pe^fec- 
doD 

fiddhi—accoinplulunent; pcrfectitni; 

fuJhlmcnt 

irXd^U'^iiJchaJuhkrc^u tath^ 

mJno^oh—in heat and coid, grief 
and pleasure, and also in Eon- 
our and di:^;tacc 

SitAt4iiA--die ivaT’goch a ^on. of Sblra 
sOf'hsm—l am He 

Soma— the Moon-god; the god of d^ 
vine ddJgbt 
iroddhd-faith 


iraddhSmayo yam furu^ jv yac- 
chrad^ih 5a eva thh Psjrn- 
sha. thk sou] in man k, as it 
WExe^ made of faith, a will to be> 
a belief in iisell and cxisDeiieo 
and whatever is that will^ faith 
<s belief in him, he is that and 
that k he 


irnddhavan hhdi;0te—one having faith 
worships 

£riuldhn<-Bn iahhutc jiidiWm—one who 
has faith gels kno^'ledge 
foeyah jtaram ovapsyathff—you will 
arrive at the highest good 
frtiri-Veda of Upnuhad or any pas¬ 
sage tberdr^ 

frutmeratipmiiu—bewildered hy the 
vedio texts 

sthafurm eternal status 


*suhfdnm M3fV4}-hh^(£^7xam—iho Friend 
of all creatures 

siflifdom sm'a-hhiktmAm sarVa-toka- 
maliesvoFUfH—the Friend of all 


creaEuresK the nrigbly load of all 
the wotliis 


suhhaiH—happiness 

suhjuEm aiutire—hr attains to 

imperishable bliss 
SfiJUium aptti»i-easy tn attain 


hihrti—one who does good wdtIcs 
rroblidvd—the nature, the heeutning of 
the Soul 
own nature 

- own-beonmng 

inborn, innaic^ natural 
srobhara^afK karma—inbotUf innaEe or 
natural worV 

tvdbh^aj^mi r^tma harmatia—by one's 
own work bum of qnes own na¬ 
ture 

svubhOTauiyatam—conttohe^ and dc- 
tenniufid by nature 
STohhdnr^iydbmi knntia—action pn>- 
oceding from and dctOTnkiHf by 
the inner nature 

^abkovos ht pfat^arfate—but It h the 
nature dial wocks out these 
things 

mufharrna—one’s own Uw of being Ot 
life 

svaiharir*«ab fti-onus^itah—the law of 
one's own beiiig tightly wofked 
out 

rvodhonnam apt fuTtber:^ 

looking to thine own law of ac¬ 
tion 

rvEtkawr rupom—bis own imago 
iva-kariwma—hy our erwn w^ 

5 vam pdkprinf—the ’*^dwu Nature" of 
the Divine 

svoprak^^sclf-peTceived 
svordl—self-Tulor 

svarst sanrfa^—$df-niler and empoitff 
yi^argahikaiH risaknn^hcavTOly worhh 
of larger fclidtiw 
SVarupn—lorm, OTIO^S osvr fomi 
jvBrVflah npoh—the waters that are full 
of divTCkc sunlight 

fPii^jfnoahra bmvifi me—and ihou thy- 
self sayest m mo 
SwoBitATa-^same as svabhava 
SwiruA-the WTaiie Mother 


rod breb»u—that Brahman 
t^d-hiuldhayar tad-atm^k-who has 
bKonic one ibought and one seif 
with that 

tmjiud-the spirit of the subtio and 
mtcmal 


GIjOSSA^Y 
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tflCT jiittfc: cceaiiiiii is rpn^ucKd 

by them 

Tamas of fomat—one of the thiee 
Diodes of Nature, the tmide of 
ignorance and inertu. 
tamosa lorgA-^betoDgicg !□ the tamasic 
tnratiaq 

*^tOntasa—fchiting to tanut 
TAMASTc^reldti^ m tanus 
tJifit utm hlwarn—this and ihat be¬ 
coming 

btirt lam niyam&m &th^^setting up 
this Of that tide ai^ cqlt 

the five subtle energies put¬ 
ting the sense-consciDumess in it- 
hitk>n M sense^bjccts^ they ate 
taste, touch, scent, sight and beat- 

■ttiig 

T*mwAs—the scnpmres of the Tan- 
tric sects, containkig pmfound 
spiritual and occult kncrn'Icdlgc 
*hmiun sram^his very body 
jvpaf^illumiiied energy; forces co&- 
Kioiis focce; conemtradou of 
power nf coiucfotuncss 
tBpasyfl-askesfs^ concentcacioa of spiif- 
tual wiD focce; energisnis of aske^ 
sis 

lopo-yajtta—saciiEce of askesii 
lasyai utyotu ^aeuium—Truth is jjfs 
fotmdation 

tar-por^—OQ that supreme 
lot jatyaiK siMtyam lomasi kfiy&ntOm— 
that Tiulb* the Sun lying con¬ 
ceded in the darkness 
fattro—the twenw-fonr cosmic piiDO' 
pies of the Sankhya philosophy 
iofiTi'fljBanfl—the Icnowl^ge of pruici^ 
pies 

tdlttoiah—in principle 
te hh^jfmtE tmm. df^hotToliih^tE^d^ 
fast in the vow of conseemtioUp 
they wofship Me 

ic dvandvo^moho-flErnmhl^—those 
freed horn the delusion of the 
dualiiiei 

energy and souI4ofcc 
t« prfyattldnnyD voklyiafin—[ will 

to thee who ait taking ikligbi in 
Me 

riftifioif—stands still or siti inert 


dttkw—heroic cndmanoc 
(rftiguuritya—transeendence of the 
three modc^ of Nature 
indgum'^tfae three modes of Nature 
cotlcctively 

fcmigunyatnjiyi Maya, of the 

three modes 

‘^truiguHja-vi^yd^-hasing the lhr« 
modes as thdr object 
ttasg^nyltlH^d the triple guua 

U ail the subj^c of die V&hs 
trigtt^tlbr—Iwond oc imdominated 
by the three mfodes of Nature^ 
also Nirguna 
iHTiya^the Absolute 

the fourth state of Brahman 
Cihe £rn three bemg fl) the 
outsi'ord-lookhig, kaonm u Visva; 
C2> the mwardfit subtle, known 
as Toijttsa and C3J^ the supet- 
coiucktii causal Puiushap knorwn 
PS Prajna} 
bo thee 

^M-inner ceitundacinn 

CyoItTViS hoieVarmH—ahandnning the 

body 


UencfiAmsiiAeAs^name of Indians 
horse 

ifd^a—no&le 

uddroh ums all these indeed 

ate noble 

udfiE nuitff—biEli^crence 

dsinah—seabed oJi if tn^ 
diBcTent 

udafrniwar^lilte one seated above or 
iod i F erent 
vdhhei'fi—birth 
li ddef i rfft h-as an indh^uon 
uddhared 4tffifmHlTni4jiiefN^by die ti*lf 
thou shouldst delivi^ the self 
Ufanisixaos— nTitks of revelatory 
knowledgCp seen hy ancknE seers 
UsEiANAS—name of a Vedic secr^oet 
nttOTtuth pwru^ twn^yah parOTMfwwI- 
ywl^Ftah— 

yo lokorruvipm dvih^ clhh^rrrydvynyd 
ilna-Dli^buc Eittcr than these two 
is that highest fptrit called the 
supreme Self, who enten the 
thiEc worlds and upbcocs them, 
the imperishable Lmd 
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ulfifmjini ra!ia5^i3m--tiie higlist scoet 

uttamd pvnt^a—rhe Supfcme Self 
(also called Fimishctfaroe) 
UtTUlA MlUANSA^quiC al dw m 
systems □( luudiim plulflscsphy^ 
tame as VedMtia 

c gss a riqn cf desite, del3icb^ 
mept 

VimiKAVA—felaiing iej VfsTiiim 

Vaisuya— cme of lEc lour oidm of 

the Hindu sodal culture^ whose 
natural work ii agrkultuie, cat- 
tlc-keepipg, txade ioduding la- 

hentr of tjae ctiiitsiiiitD opd- tlui 
fljtBan 

vdlt—speech 

vonu'-the cksi fyrtem; any one of the 
four of Hipdu sodai cid- 

Hire 

Turtd eva ca luir?94jmi--yet I abide in 
action 

VA&tiBtfA—the Indian Poseiden, the 
Lord of the Oceans 
VAStSimiA—name of a Sage 
VASuroEVA-ihfi patrotiymie of 
Krislma; 

— the Divine Beine 
iwuiieuYdc bxn'ixflf fti—mat the Divine 
Being is all 

vdrudevah sarVaYH xd sa nuiiiiihrHa m- 
duriobhah—very laie^ is the great 
smd who kiKnM that Vasud^a^ 
the omnipresenL Being, is all that 

Vasus— a group of eight gods ^^bose 
chief is Agni 
Vatu— the Wind-god 
Veda— the most ancient Scciptme of 
the Hindus 

VfitLurrA—one pf the six sptems of 
Indian philosophy; its fonjiilcr 
Was Vyasa or Badatayana 

-the Upanishads Cht. the end of 

the Vedas} 

-- a monistic philosophy based on 

the Upanishads 

VEDAHTtN—a bdJevEnr in dt an cx- 
pcHiCbder of the Vedanta philoio^ 

phy 

VAkvado—saine as Purvamhnansa, 


the syilem of philoiophy whkh 
believes that me riruahitic pari 
d ihe Veda » the highest 
^eedjn.'ui vcjhiiiiahaikn—the knovf’er of 
rhi- Vedas and fbi- Twiat-fr 
Vedanta 

vede^fi vedyah—1 am the one who £s 
to be known tn all the bodies of 
the knowledge 
vfhh u^aii-pervBmEig 
vtbjiiiteyah^inAstcr penven of the be¬ 
coming 

TitJiiirj—the so^^ereign power of the 
becoming 

Vimfim^YDGA—the Yoj^ of the Vil^ 
huiis 

Vk^a (Vicbaea)— reAecm'e thought 
vidhi—the right principle, the ex&ct 
mclhpd and tulcp the )usE rhythm 
and law q£ cmi workii^ thc^ tmc 
fitnctioniiig 

VnnfA or vidya—kiunvledge 
ridyaiHuya—die Map of Knowledge 
vxgata-sprhoh—free from all Lone^gs 
intimate knowbadge: diiecf 
awarene^; infinite Idea- the idea- 
Ibrce of the spirit {» Mabat is 
the idea^bdng of the spirii) 
rikjfra—dHotm^tkin 
vimok^ya-fai a iself^exceeding and a 
transfcrrmatlon 

viiTfudhaNna—mistaken aisd deluded 
V iRailx—perdi tioft 

vMy-the Spirit oE the gross and ex¬ 
ternal 

VfflAT PtniuiaA-the W^oild SpiiiE; 

the Universal Person 
visorgaCh }—creative movement 
s'l^ityfl^object of the sense 
' vf^oyJms ly^tviE-rencmncing the 
jecEs ol the senses 

iifdriyailcflTiiH^Taflgilig over 
the objects with the semes 
viMrvfiirUiftle^ihe objecis cease 
Vi5HSu-tbe second ddty of the 
Hindu Trinity; he is ihe pte- 
server of the world, as Bmhma is 
the ercaior and Budm ihc dc- 
sHoycr 

VtiraHTAiTWAiTA-lhe phibsqihy of 
Quahhed MoniEm -of Rmnanuja 


t^XfSSAMY 
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I Ifiosc foftL Virknjly 
vifiuU ^ x^puriEcq tion 
Vi<vrA3tfnBA—imiiic of a uge 
VivA5VAw-rhe Sim^god 
VTFcibi—right di«kaiiuti(in 
VrrajcABfAXBA—name of a grot Ve- 
cboLic pbiloKTphei^ ih& dWipl? ol 
Ram^krishiu 

iriyogu-sepaiation, diviufce 
Vriewava^— j pLuire near Matbura in 
India, wtcK Kiiihiu pa^ 
form^ tbe famotu Ra$^^daiu:c 
VaisiCTis-^ race or iiibe of Kdiatrp 


735 

vyova^ima —f e] a lion 
V^fASA—name of a sage, 
of ihe MobabbanLa 
v^ttvos^ii'^ecisiaii 


diE author 


7iElFhir £oJ^k imotHs tyai** 

rifjhfljj—the sovOTign 
powcti of the bccomiiig by whi^ 
uau slaodcst pmra dirtg these 
Wcorlds 

yoc c&rtyad dra^um ^haji''-^{ill dsc 
that thou wiUcst to see 
YatiAVA—one bom tn the race of Yadn 
yajojxri nt'tdhipun'AhiTrt^thjey ^acrihee 
but not recording to the true kw 
Wna—sacriEoe 

YAjottn.—the tetjrd of pcFwer fot the 
right or daiffcin p of actkm 
YAJtsHAS—a doss of hjwer godheads; 

the keepers of wealth 
Yama— ihe lofd of the Law 
yam tmaran hhdv^am tyaj^n ante 

Varam—the subjective hectiniing 
on which ihe mind hue boBi 
bxed biruly m ihc momeat of 
ubaodEming the body 
yarn ydm Idntim nnmii^ 

whatever foon he woishlpj wiih 
faith 

jffn fra-" machine 

y^trorildha—rnoiinted cm a machine 
ycntrfnidliuiTTf m^aya—moimicd pn a 
coachine by 

yasmin V^^te ianfam TijrtCbtm—by 
knciwfiig which oH u ^own. 
yatah pTiflVjtrir hbuinnani yetca sorvfftn 


si™ tat™-frcan whom the ae- 
tifaiis of the beings proceed and 
by whom all this ii manifested or 
extended 

yjiri-Hme who practises austerity 
ym^dn Iditv^tcoh—who and 

how much I am and in all 
the reality and principles of my 
being 

yayedam pgai—by which the 

world u sustained 

yef^frri lofefl im^ prd/ah—whose chil" 
dien and o^pring are all thee 
m the World 

ye^m fvdutegdt^m popant j^nJiunt 
puHvaWwMifi—but those men 
of vacious actiotu in whom sin 
has come to an end 
ye yatha m4m popodvaule mi- 
hoiva hhe/d^anam-^in what- 
tzvd way men cenne to Me, in 
that very vi-ny 1 accept them 
YpCA-one of the rix ^sterns of Indian 
philos^hy; Its fguuds was Pa- 
taujaJi 

-unicn with God 

-the way of worb, as opposed to 

Sankhva, ihe way of knowledge 
yoge oifFiirfl—Yoga of divine Power 
yogdli Larfflufu Ibiuiabifn—Yoga u the 
true ddU in works; 

yogidt^ema—irmer and cmiEr getring 
and having 

yog^a-bemen Vahamyolunfi^l bring 
every good 

y^oindyd—the power of tny Yoga 
ypgatfl ca nbanu]—and my Yoga 
yOga^amrfyarfil-k 0 fut^Piam atmatfan- 
Imti tfH kdfmaKi ttrhadhnoii ti— 


one who has by Yoga given up 
aU tvotks and is in possession 
of the self is not boti^ by his 
works 

yogit-ra/iui—sacrihee in the form of 
Yoga 

yogehwah Jb^wh—Krishna, the di¬ 


vine Master of the Yoga 
ypgiK—one who pmetnes Yi^ga 
ymti—womb 

yn Vfftti trs^-iqHiiidhch m mitrlyesia 
pruTftiiCyate—whoH> 
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koows Me Ixvcf ankewil- 
dmd amjoDg oartsU oad k 
Liwtd ksm m and evil 
y»gc jwge-from age lo age 
Twod'-oae wbo it in Ypg^ ^ in uavm 
with the Godhead 


——- niiidcnilic or in proper EEum^mv 
^iide£ei dsilti mdipjD^— he must tit 
hnn in Yogtt whoUy given yp 
to Me 

yiiJbai^ fer^fHdJbirTiuk^t—a $oiil tn 
Yogap doB ci all acdbc$ 
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Btuldht, Saakbya Pdndple of, 67, 70, 
90, 391 

as fljcDtal power of oodmtatnilinf;, 

ss 

a£ wiD and knowl^d^ S9, 90, 94^ 
104, 200. 201, 202, 323, 40J 
tsmasic^ i^jaxic nr 460 h62 

BudAhi^ktda, 177, 198 
Btiddlii Yoga, 71* 75. 505 

C 

CUO nf Ckd. 32 
Cadj^ean hcroiaiLp 147 
Canud-man, 39 
Castt s)nL£fd, 466-67, 469 
Caturvar^, 466, 468 
Gnisali^, 266, 267, 930 
Csosal IninfiLa, 449 
Ces»EioQ of dedre and attadmifiii. 
488 

C^octs^* 455 

Oititanya, the Avamrof Nadiya, 131, 
149 

Chance, wcrid of, 432 
Chandala, 306. 479 
Cliandofkzi,. 407 

Chanou^, dw 20* 22, 43, 

123, 241* 315* 35U 355* 
509 

of the human soul m wodd-aciion, 
278 

ChLandogya Unanulud, Kriituia in 
tJii=. 14 
Child-man. 39 
Chincie, h«^ of the, 85 


Chlt-ShaJcti, C&mnc Cit- ^afcri ) 
Chitruaeba. 332 
43 

Chnice^ Ri?e- and detmumkm oJ Na- 
citce, 205 

ChoKu and bcJEn'cd scul, 508 
Ouifl, 11, 14,42, 135, 136, 147. ISl, 
153. 156, 158, 260* 354* 437 
the Justondiy of, 14 
Chmt'is infradcs, 151 

Chruthood. 136 
Chnstian, 157, L58 
death, 269 

druntionaliffl of Middle Ags^ 10 
^laalilyi 174 

incamafinn, doedme of^ 149 
manors, 41 

QniitkniEy, 42* 85. 157. 158 
esGotok and Avataihood, 12 
Church, 42 

Cii4±ktt* for Chit Shakn)* 243* 339* 
426 f, 442 

Cictsitiriri-nin^lt^^ 218 
Oai» of ndety in die Eaji and in 
Eiifop^ 468-69 
CoUectivkm* 125 
Compassion, divine, 54 
Cenununion with gods, 302 
Conunumon, {HJtei, 302 
Cpropnnkifl birds. 72 
Gomcicpce. 46 

Ccm^lous bemg—dEscenl of the In- 
Epitc, 12 

beings, tciddplidty of, 69^ 7l* 72 
embodied soul oi dehi, 13 
soul, double status of, 73 
ComcHwnrif, Brahimc, («ie Brahmk 
Consdousness) 
bodily. 337 

cosmic, fiffc Cosmic Qmsdousness) 
cixativen 44 

divine, 13* 140, 14$, 149* ISO. ISl, 
168, 292* 300, 307* 369* 541 
fBvinited, 337 
human, 19, 148 
of Purusha, 90 
pheiKKnenal or frcmtaK 140 
spiritual (sec Spiniuol ConKiotis- 
ness) 

ComecTadon of self ajad nature and 
life 528 
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Qm^cnt df Ftmuha^ 69, 71 
Coffftk; catiiDgnsnrw^ 2B% 502 
cycles, Lh»cy df, 271 
^eigy, 67^ 74j-Eiittgy thitteeD 
principles coiisiituriiig subjec¬ 
tive aspect ofp 67;“EiicfCTp 
tvFcnty-Eoui pdzkcipts of, 67, 
74 

Igoorauce, 318 

ma ni F g^ Tatjrt ffc uiuj |i n*wnqnif.yy fg-. 

tkm Fefiods df, 271 
iDoninDr 3Z6 
Nature, 68, 277, 2&9 
priuFfples, twenty-four, 67^ 74 
prtxesSEdD in Time and suprscremic 
Etcfnity^ 316 
relurioiu, 316 
sanction, 272 
sacrifice, 279 
Spirit. 532 

CosmdogicA] notions, Indian, 271, 
2/2 

fVrtnVi p rti ttd Irt tcyn ^ |25 

Cosmos, 66, 69, 72, 77, 102. 265, 266, 
2SB, 302, 318, 320 
Divine in, 2S8 
Sankhya cEpknndon of, 67 
Creatine by dcstnictioii, 38 
Cteaiof^ OELTircrsal^ 37 
Cieative CdiUBCidiisiiess, 44 
Crisis, 12, 22, 23, 45, 154 
and Avat 2 ir> 1S4 

Critioal intelljcence and revelatory 
knowla^, 282 
Cn»s, 151, 191 
CrudfixkniH 14 

Cycle of becoming and nou'becam- 
ing, 271 

Cyde ol binbs and deaths of bodies, 
3S1 

Cycles, cosmic (w Cycles of Cmiims), 
271 

Cycle of dissolntkrn and appearance 
of tvorlds, 386^ 389 
Cycle of aeons, 386 
^des of nucnifestatiEinr unending, 
402 


Cycle of Natiiie, 104 
C^la ol Tune, 292 
Cyclic whirl of Nature, 292 


D 

Doivimf (Fate)p 4S5 
Datslilna, 444 
Dina, 443, 448 

Ddrm, lamasiic, taja^ and sattwic, 448 

Danava-s, 327^ 430 

Darkness, duldicn 153 

Darwinians, 39 

Day df the sool, 95-96 

Death, 56, 57* 58, 332* 349, 3S3 

Death-bed remembraure and bocam^ 

Death of body and Immrmalitv* 56-58 
Ddst. 137 
Deity, 42 

Z>i!!ltgki, divine, 250^ 398 
triple or trfunc, 540 
of King^ 145 
Demiurjge,. 320 
Dcmim, 158 
Demonkc natuie, 161 
Descent, 146, 150, 151, 1S5, 458 
ol the divine Piinuba into human- 
iiy> 150 

Desirfrs, 54, 91, 93, 97* 9K lOl, 102, 
117, 233, 250, 304, 305,432, 
436, 437, 485. 533, 534, 537, 
539* 543 
eessarion df, 488 
positive and negadve, 93 
-wul, 175, 176, 197 
-Will. 222 

DesirelEss wtubs Of acrion. 76, S3, 97* 
101* 102. 124* 369, 371* 541 
Doiinelessiiess* 173, 183, 370, 371, 
449* 500 

Destroyer, 37, 348 
Time the, (see Time the Dcstfoyer) 
DesEmetidn as univcisal principle of 
life, 39, 4 [ 

Detachment, divine, 277 
intellectual and spiritual, 277 
Detemimation of Naluie, 417 
Doterminatkdiis of energy and £ub- 
snmee, 381 

Dctsmmisffl df Ptakrid df Nature, 
35, 170, 194-204, 205-208 
Deva^, 81, 83, 84, 104, 108, 424* 
429, 430, 431, 433, 434 
and Amra. 430-34 
nature nt prakriri^ 431 h 432 
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Dcvakt, 14 
IW*, 327 

Dcrili fcmi-onmipoccot, 350 
Df^iockm ^diQ Bbakd}^ 77^ 79, 
m 304, K)7, 370, 371, 490, 
495. 540 
Dhuianjsiyft, 14? 

DLorow-t, 22, 24, 25, 111* 130, 134, 
136. 151. 157, 156, 159. 160, 
167* 166. 224, 250, 339. 352. 
372, 406. 411, 412, 413. 428. 
430, 460, 461, 462, 492, 496, 
498, 509* 512, 111* 522, 523, 
542, 143. 544 
and AdWma* 160. 460 
and TW, 163 

giTvcmment df inner and tiiijci 
of MU* 117 

as law of action of life, 24* 25, 142 
mhvf ti bang. 339, 372 
fls hw of natuie, 42S 
as one's natmc, 130 
as tidigiawp fdda] and mccal rule of 
condtio, 32 

chan^n^ and evolving In its futuLi, 

csiaMidicd by Avatar, 136* 1S3 
cienuvl and unchanging in ite pmir 
dpie. 158. m, 406, 411 
ynmcmal* 372, 412, 428, 492 
in the Indian cctnception, 157 
jui^dom of* 160, 43t, 456 
litcfd meaning cf, 24 f* 157 
of Kitewic man, 498 

tpintual senic 250 
upholding of^-and Avatar. 134.135* 


various of, 255 

DWwar, conflict of, 413 
inutture of, 498, 499 
DWib 166, 352 

^"amw-nahw, 344 
DJitfo, Ccahft man). S7 

Dhrifmashtia, 14. 179 
the wns ot 24 

Eftniiirashtnans, (also Dhararvhtri 
,3^0.55.171,211 
432, 460. 488 

Dhrtt* Cfmistcnce of will), tanufk 
ra)ask, or umvk. 460 
OhjanoToga. 489 


DifllcEtkal warbre, 8 
Dialectks-analyticnl* 7 
Difficulty of human actipn, 433 
Ditaiysian Snjennaohaod. 126 
Debilities of Shudms and wchdccl* 6 
Disdple, humiuit 19 
fiisOm^eries of phyiicd jcience, 3 
J^isoiniinanon, right* 79 
DispCHHitinq, eKtemal, 302 
imivena! and lndii4diial, 301 
Disolutian, 386. 388 f, 389, 397 
of all that ii m life and mind, 520 
cf mdividnal spintua! being. 388 E 
Divine, the* 9* U, IS* 16, 20, 25, 
26, 29* 35* 54, 59. 94* 95* 
105* 116, 118, 121, 146, 147, 
143. 150, 111* 241* 248. 249, 
etc* 

Being;, Csec Being* divine) 

Birth, Cfec Birth diidne) 
htnh. ascent of Ininmniiv inio, 148, 
ISO 

charfoieer, 43, 44* 2l9 
cnmpuSiian. 54, 261 
consciousness, (lee Consdnusness. 
divine) calling down descitut 
of, 148. I49j—giuwing of die 
human inta 148. 149 
cnsilan oF races of living beings, 
358 

embryo, 389 

government, 320. 321* 350 

hqmanityp 151. 335 

immancjitn 532 

impmnnalEty, 280 
In man, 186 
lufiuence* 501 
lii^t* 317. 410. 500 
lodged in human body* 290* 293* 
409 
love. 261 
man. 152. 356 
Mava, Mava. diviim) 

Nature, 36. 74/l28. 132, 134, 131* 
150, 152. 157. 160, lg2, 214* 
247, 250, 253. 282* 292, 293, 
295, 313* 321* 339 h 341, 342, 
544 

Person, (w Person, divine) 
Pen<niiJtn, Cw PersoDali^, Di¬ 
vine) 
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5S8 

Ftecnc?, 140, 150,247, 2S0. 305, 
429. 544 
Tapa, 465 

Teachei, 'TeaciiEr, Qrviive^ 
tnuncouknii. 511 
tbc (Jnivcod^ 532 
wvks, Ck® Wtirks, Divtnt} 

Will, Cs«. Will, Divms} 

Wi^dc^ C«* Wodom, Divine) 
YogH, 284. 315. B21, 322, 315 
Divinity, 283, 293, 297* 303. 32fi* 
328 

luuilnid prewicv cf, 477 

DfiydjR tawnWp 135 
Drtr^oiif Wmf^ 135 

Doer. 34. 170. 384, 454, 455. 458 
464. SM 

of actidin* taousic. Z2ijoi$:k: and ut- 
twki, 458-59 

mstnimenr and wwk. 458 
mnpg^ry wt of* 18? 

Double Prabici. 77* 195 

Drovyd-^ajnn* 111 
DroM. S6. 352 

Dualinn of detcxroiruiucti €d Nature 
and self-diHcnnmfttMMi. 417-3 S; 
—of Pimiiiba and Prabiti. 71, 
417j—csf two Purusbas, 417 e— 
vi Vedantie School^ lelatTTc. 
65 

Dualist and God. 138 
Dualiilts. 93. 95, 166, 169, 220, 256, 
257, 306. 37?, 416, 533 
Dual reactidus. 414 
Durga, 42 
Durypdhana. J5S 
Duty* 32. 33 
rebth-c lutwe of, 3^34 
Diiondvtf-jfiobi. 256 

Di'aadv'ddfji, 166 
Dwaita. 65 

E 

Eater eating zf ^ten, 39 
Ecstsuv, 87 

Ego* 83, 96. 116* 119, 121. 124, 
*25. 161, 204, 205p 206. 212* 
232, 242, 304, 325. 335* 340, 
342. 370, 414, 420. 432, 452. , 
455* 474, 483* 484, 4S7, 497, 


499, 501, 502, 504, 505, 527, 
532. 534, 535* 537, 539* 543 
and FMwili 207 
as sne of eightfold NatLEie, 242 
H3 osieoidl^e d«r of wotli^ 455 
life of tbe, 497 
sattwic. 204, 414. 438 
vital and pbysbai, 430 
-idea, 2B% 380, 4S4 
-mind, 194. 197, 203. 223, 495. 
SOS 

Hiwdve, 360 

487* 490. 506 

-sell. 199 

-sense, 69. 70* 71, 73, 96. 103, 1 IS. 
206. 209, 210, 211* 380, 421* 
496, 504, 526, S36* 539 
-soul. 194* 196. 379 
Egoism, 51, 62* 102. 103, 117, IZ5, 
164, 196* 340. 35S, 370. 48S, 
494, 499. 505 
of tbc doa, 164, 201 
pcagmatic. 35 
tajask, 434. 436, 488 
sattwk, 21. 488 
iftiDasic* 436 
of will. 454 
Eightfold natiw, 242 
path of Buddba. 437 
Elements—five concrete, 67. 90, 242 
nAUiial. 386 

Elemeatal spondllioiii of Nature, five; 
90, 247, 409 

powHs and 303. 444 

Emotioaalisni. spititualised. 310 
EmpiricaJ tmtli. 312 
En^gkim of afikesk, 446 
tamasic. lajasic, samvic. 446^7 
Enagy. 66. 67, 244, 378. 379, 384. 
3S9 

cotucinus. 244 

cosmic Of unive^al, 74. 309i 390* 
391. 393 
dmuc. 339 

EnJgiELi of buman aetkon, 482-83 
Enjo^'erof actiovi, 384 
of askesii of tapjtsya. 219. 405 
cf sacrifice, 120* 219. 405 
En/c^mettf of of mind and 

sense. 409 
personal. 109 
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EnJisblened niaft, 56 
Eijud firalmtaj), 185 
Eqm%* 33. 36, 76. H 9 Sp 97^ 172^ 
1S2, 3J^ 370, I8Jp 396, 411, 
535 

9Dd Karmayoga. J72 
ami KnmvJedgCp 183-193 
as aod test for ftspimnl, 173 
as s^o of libermicd ssiil, 396 
as Yoga. 95, 181 
Ouistian, 174 
fdUndKl qpcxn onciuo;, 190 
Stok, 174, ISO 

Equilibnum and disequilibiiitiii cf 
giuias, 427 

kiiieia and inenia. 391 
Eternal Indn'idud. 253, 408> 515 
Etcroin^^ transcendent. 361 
EAhicd ideal, 516, 5% 544 
idealism, 517 
iilusion, veil of, 37 
piobl«n. 516 
Et&ies, spintualised, 516 
Eurctpc, RcldrmatkEti in, 155 
Evropcan iotdlect, 30 
release ffimi, 282, 321 
Enrapeanised Jmclloct, 30 
Evil, lekase froin, 282, 321 
Evolutkm, 146^ 152. 176, 319, 351. 
353, 379, 384, 995. 412, 477 
indfvkiiiai, 431 
matedaJ, 90, 378 
objetth'e and sribjoctcTe, 37S'79 
of Nm^ 90, 176, 319 
of Soul. 90. 434 
otder of, 90 
physical, 1S2 

*a^ 468-69 

s^tual, 152, 343, 434, 465. 470 
EvoEutioiB vi Time, 358 
Evdtitionaiy power. 330 
Enstence as manifestation of God. 12 
Experience, spiritual. 5 

Cm Nirvana), 
of c^o, 480, 497, 503 
of ^orance. 497 
Extmcosmic^ 286 

F 

Faith, 46, 187, 225, 269, 282, 283, 
302, 303, 328, 366, 436* 440, 
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450, 451. 464, 523, 526, 527, 
52d 529, 530 
act qf. 46 

and knowiedK 187 
and aiti5 nf king, 440 
incntsl. 328 

sattwic, mjuie and tgTPflj k ^ 439^ 
440, 442 

three elements of mentah 328 
tn^ tied nf* 440, 441 
FaEaUsn and Fr^wiit, 207 
Fate, Cdaivnm), 455 

Ffl(feer of cpeamtes, 83 

God as, 301, 389 

a mho! of Diviiie Being, 332 
CIS, 332 

Faiherhood of God, 36| 

Feehlennss of heart, Arfima^s, 353 
Field 26, 375-385 
individiial aTij world, 373 
of being. 375-76 
of Nature, 385 
powers of the, 379 
Fidd-tnowerT 26, 375-3S5 
Finiteness of name ud fotm, 12 
Ftre, dfvimj, 13, 145 
of Bruimmn. 110, 111 
of Knowledge, 110, 183 
Five causes enr let^uUltes of wmks, 455 
Food, 105, no. 443 
tamask, rajask or sanwici 443 
Forue acting in the world 42 
cnadvo, 44 
divine, 456 
inconscient, 90 

of being, developed CVJbhuti}, 13 
Farm. 361 

boimdEcss universal, 359 
supreme, 362 
Fnrmlesn, 16 

FmirfoJd otdetj a concrete form of 
spuirual miih, 6 
order of society, 6 
Fmir orders and th«e guinu, 477 
fiioctmns of social man id commu- 
nity+ 468 

orders as ttaro of Klf-de^opmcrit 
in manhood, 477 

orders ol rnriLart socad cidtuTCr 466 
orders of men^ ejficmaL idea ol^ 477 
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iiritual iow to^ 

w Gita, 471 
FicttJnni of flcTDiaQ msurutimi^ 189 
Fitfidam ol PuTU)^^ 207 
Ffeeman ttf the Giia, 190 
Fm Will, Will, Free) 
tree-viTJI^ egaifiik, 206, 207 
French Revolution, !5S 
Friend!, dKine, 56, 3S1 
God M,—of people, 18, 43, 44, S6, 
83 

of all oeamm, 3f0j ^55, 357, 368 
of otof $mil, 495 
Friendkood ol God, 360 
Fruits of actioa or wceb, 95, 369, 
396, 420, 444, 445, 446, 447, 
453, 53B 


G 

GeluiTU'j 162 

CandhATv^ 332 
Condiva, heavenly benr, 55 
Ganges, 269, 333 
dcaiih m, 269 
Gnrtida, 333 
Gayatri, 333 

Gito, a Vedamie wtrrlc, 63 
as a Go^ of Ebjiy, 34 
ns a scripniie, 4, 515 
Local and tcznpoca] denicTiB in, 

5, 6 

Message of, 521 
DKtaphysi^ Connotatioei of, 4 
synthesu of* 9* 10, 28 
Griaj integral Tcs^, 511, 529 
Y^. Cs€€ Yega of Gila} 

Giving CD^X tajask gt sal- 

iwk, 448 
Gnosif, divine, [4 
God, 8, 30* flo. 
as Drstroyer, 43, 34ft-5l 
aj Divioe Mother, 301* 389 
as Friend of all creatures, IS, 43* 
44, 350 

^ teacher dcfcended inlo humiLp- 
ity* 12 

a$ transc^dent Betatr. 44 
all of, 32 

artra^osmic or suproeoanlct 137 


in the world, 12, 474 
of Love and Mercy, 42, 260 
of pghteoumeu and jnsfiee, 260 
of u*iitk and teimr* 38* 260 
Word of* 3 
God s Lila, 330 
God'heing* 30 
-doa^ 523 

-knowK^ 128, 523, 540 

-knowledge* 113, 189, 533* 540 

“love, 540, 541 

-nature, 225 

-possessed, BO 

-seer, tZ7 

-state* 30 

-unkm, 530 

-dswii, 225, 437 
-workers, 540 

Godflover-s* 224, 262, 371* 523, 54l 

Godtfdfd capadgafDcsis, 154 
humanity, H5 
Uw, 147 
Goddess, 164 

Godhesds. 120, 142, 147, 20S* 259* 
28L &C. 

asoTLgm of bU, 314 
growing into, 282, 335 
in hiunanitv, 12, 54, 135* 143, 
145, 147 

in irum, 313, 314, 326 
in our natuie and bemg* 300 
incHAiitc—as guiding all, 12 
names sod images oL 259 
secfet in tis, 290, 307* 331 
supreme* 260, 263* 274, 281, 2S7* 
304* 314* 317, 31S* 347, 350, 
492 

terrOile as well as sweet, 349 
Titne-figure of, 345 
trorucendent* 316, 319, 323 
□niversd* 303, 304, 313, 330, 382. 
419, 422 
Good* Law of* 45 
Supreme, 108 

Gooa&nd ci-dj Etryond* 185 
confusHm of, 185 



Grace* 35 
Greeks* 137 
Gtihyaisutias, 82 
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Giihd^amf. 141 
Guide of niiiii, 

Guna*?, (w aHi? Mods of Nature}, 
21, 66p 70, 79, SL 91, 100, 
JOI. 107, 170, 197, ICXHJI 
Zll, 2B, 21\ 341, 386, 297, 
422, 424,428. 536 
a triple cmd of buivdoge, 394 
and octna, 45S-59 
detAminiiig werk. or foimtion 
(Jtarnv)^ 470 
acdoil in animal , 449 

acdoas in nmn. 449 
attKin ui pknt, 448 
fill Bctkm dont by^ 102 
and fi^Lcds. Ctapas^X 446-4S 
and mmic Trinity, 391 
and doer of action, 459 
and equality, 396-97 
and fgidi, (fnaddlia). 439-41 
and food. 443 

and four ordeB of wciety^ 470^72 
and Kvicg, (gldtui), 448 
find nappincss. 462^3 
and leason nr undersEandmF Cbud- 
dklX 460-62 
and flmfice, 443-46 
and soul 5 (roedom. 207 
as subject-wtter of Veda. 81 
as itree kieeb of WomiTigs, 250 
attatlnucnE to the enjcrymeni of, 

396 

balance of-^a qt^ntitative play^ 6 
beyond, (sw ingtiiMida) 
equilibriuin of. 70, 198 
me frooiK (»« Nirguw and 
Nil Erargu py a} 
psychdogical of. 392 
Gunl guneiu vofioKt^, 203. 210, 424 
Gutu-kwma, 141, 339 
Gum, 16, 56. 380 

H 

Happiness, tamatic, niuic or sattwlc. 
462^3 

HariT MiKa 15 

Hannonisaijctii of paniheistic, thristic 
and t ra n Ken dental tmns of 
spiritual evnoeption and citpe- 
PCDce. 316 


Harmony, 43 

of Lovt^ Knowledge and Works, 9 
Hatha Yoga. % L10 
Hathayogins, 112 
Hebraic, 53 
HeU-s. 32, 54. 434 
Heraclitus on war. 33 
Hirifidiim basK of caste, 467, 470 
pt me yle as practical basts foui- 
Md ordW. 469 
Heto-woeship, 343 
* Heroic philo^^y^ IBO 
Hmialaya, 333 
Hmdmsoix 156 

Hindu rdiglaii. catbolk^ity of. 44 
Hdtiday of fi^t, 22, 51 
Holy Spirfr, 149 
HtHsc of sacri£4:e, 39 
Huntan odsteDce, aim of^ 57 
history, 41 
riddle^ 275 

Humanitaiiankda, 125, 156 
Hunger as Death. 39 
Hnnii. 40 

1 

I, litdc limited. 497 
f. Supfane egoless, 383 
Ibl^. 158 
tech^-dv^itf 255 
Idea. the. 3S4. 3S9, 391 
Ida-being and Idea-fqrcer 391 
Igtmnce, 17*97. 9&, MS. 127, HI. 
IS4, 185. 194. 198. 212; 216. 
244, 281* 295. 305, 312* 313. 
320. 321, 338* 341, 342, *tir. 
niusioii. pragmatic, 441 
nlurinnism. 79 
lUuskinisi litlayavada, 310 
"I am He,” 280 
Immanent, the. 238, 326. 323 
Inunanence of the Divine and in the 
DiTuie. 336 

JmnkeisuiaU.^, the, 34S, 356 
^*™ortality, 57* 59. 6L 329, 357, 
385. 386, 387 

and death of the body, 56-SS, 386 
and Time, 337 

ai supreme status of Spirif* 387 
in aacient leaching. 386 
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Immiitable. fLe, 29, 6S, 77, 215, 241, 
llh lllr m 358. 364. 365, 
367. 399-411 
manifcsf^ 367 
umnAtiife^, 367 

impecMiml, itc, ItS* 121, 123, 170^ 
210. 490, 503 
ctcnta], 2SS 

Pci»iir C«* Person, itopersoiu]) 
PcwonUty, Pmcn^iy, 

prr wn aQ 

ImpetsoEmlity. 118, 119. 120, t6S, 
173, 211, 230, 327. 366, 367, 
422, 499, 540 
jay of* 540 
foprcmc spirirufll. 490 
uoivicEBal, 540 

Imcuoo. 29, 19a, 394, 395, 40B, 416, 
426. 429 
inwaid, 501 
Infliaivity. ijurer, 433 
Incanacinis. dhrinc, 145 
iniemiediaiy idea of, 143-50 
tncoTuciieni, 6S, 441 
Nature. 90 

Sun aaniipg ibnnigh edier. 343 
will imd iiUrMigencej 90 
IndefinHbIr, die. 311. 364 
Indid, mind of* IS 

Indwn dvilkatkin and wk , 47 
Indians, 28 

philosopby, word Jiiana in, 186 
TcligiDi^. 9. 350 

veligknis thought, 350 
icr^tiifos. 17 
soda] culture, old* 466 
spirituahty, 7. 29, 54, 87, 350 
tcidiing, 30 

liiinkczs and quantitatif^ action a| 
Numte, 390 
dioughr. 29. 77, 263 
lodifoence, philosoplik inntive ol, 
19 

IiHihtduAf and cammuiuty* 47 
and Inhnitr. 502 
and society. 12S 

in ancient Indian civflisaticHj. 47 
■pinnial. 502 

IfwViJudiily as delcgatmi adaptability 
of God, 501 
spiritual. 503, 511 


Indm. 17, 20. 332 

IVlaaer of the World of Light and 
Iinfikaftalityi 20 

Indwelling and overdwdline Lord, 

Xadnitlliag and overdwclUcg SooJ, 

150 

Zne^ble, cIiel, 301 

Inertia. 66, 163, 391. 394. 416. 426. 
429, 452. 49g, 543 
of inaction. 394 
of Tiryicnce. 394 
I»/iRjfe and the Eiiite mind. lOB 
call of, 167 

inhahimttt, 150. 164, 264, 2S9, 295, 
296. 300. 305* 336. 359, 377, 
3S7. 529 

Ininadon of Eictkm. 397* 486, 544 
insdDct'S, 435 
and desire, law 435 
Iiutmiaztft of action, lamasic. rajask 
and sattwic. 458 
of the Divine, 537 
Intang^e^ tlu^ 300 
IfUegraJ hhal^ri -or devurioo. 299^ 511. 
529 

God4(]vc, 541 

Knowledge. 242, 264, 275. 315, 
492, 511, 529, 533, 537, 540 
Kncwkdge bringing triple deUght^ 
540 

perfectkHi, 510, 529, 533 
reahey of the Diyhue, 411 
truth, 530 
tiniim, 503, 541 
wofk-5. 511, S4l 
InteUigcnce. two types of, 88 
IntelEigcni Will, (fiwidhO, 70, 72, 
90, 100. 210, 231 

Iskwa^. 64, 66, 72, 77, 81* 84* 104, 
240, 296, 308. 313. 326. 375, 
409, 539 
Krishna, 64 

Ijto^dmraid, (also Ishtitdeva), 313, 
495 

I^afuk, 71, 196 
Ivory tower, 182 

J 

/ft^, 6B, 200, 392 
Jaimini, 80 
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Jaiwka. 106, m, 124 

Japanese ideal of the 4& 

Jayadnitha, JS2 

Jesus, 14, m i 

Jijnaiu, 259 

Jiva, 8* 74. 149, m, 153. 2X^, 245, 
246, 247, 248, 2Sl, 2S4, 253. 
259, 26 K 262, 266, 273, 2S9, 
292, 313, 326, 340, 341, 375, 
408. 421, 446. 475. 478, 496, 
503, 532 

W supine Nanire* 503, 510 
oi a paimd maiiifestaEiGa of Divine, 
74, 148, 245 

B5 etemaJ porrion of Divine, 408, 
424, 446, 496, 510. 542 
as manifested form of Supreme 
PraJenn, 8, 74. 245, 3+0 
m the basjj of multiple existence, 
245 ^ 

dealing hii oviti woodd, 502 
piaiuieiied in Tune. 245 
ideised fmm ignmaivDe^ 496 
Jiva's idennty wim Atemd, 490 
^ ivanmukta, 537 
Jivax, world of, 40S 

as real kowledge, 379 
[liiiTw as Seir-kcwledgc, 186 
JnatLakanda, 80 
jWm and vi/na^^ 242 
299 

^ naiuiycp CK 299 i 

>14711 36, 77, 486 

jMia, 259, 262 

379 I 

. os^h, the carpentez', 14 
udm. 14 

/«gijpa-. 175, 177. 178 I 

jytftmj (direct sironmenfid force uf 

knowlcdgej. 427 


Kah, 266 

to|i. 42, 349, 354 , 357 
K»11u. 152 
Karna, 250 
rhe Ritual, 250 
l^dfixik, the cw cf plenty, 3= 
l^dirpa the IwnGod. 332 

Cinstnimentation), 455 
“opu CejEdent cause), 455 


I Kflnrttf or Ww, 40^ 199, 202, 266^ 
267, 268, 281, 309 
bom <if ftp's own mEurep 470 
hunun, 456 

, (see KaTfmryam feamw:) 
natural, inborn, innate, 470 
nijkmmy 101 
ifilyn, (JM Nitya Jbrnna) 

C»e NiyiEUr JbntHi) 

mnajam^ 470 

470 

n'(ahhdvjMfi;>-zzbifff, (k0 svahhdvmti- 
yetam luErmn) 

Kjtnflahandlut. 87 
Kacmahanda, 80 

Kaimay&ga m kimH^pga. (*« bIsq 
of Wodcs), 29, 36, 65+ 
100. 162, 172. 218, 229, 231, 
486. 538 

Kannayogiu, 124, 164 
Kama. 352 
Knrta, (doer), 455 
KdrdoFyinn hsrma, 35. 55. lOQ. 166, 
420. 443, 452, 454. 465, 543 
Kaunvas. 155 

Kinesis. 391. 392, 394, 425, 426. 428 
etert^, 393 

ra^k and yiriiaaT, 426 
spiritual, 426 
Kioetkm. 278 

Kmgdftm of Dlmnna. (fee i^hrmna. 
iingdom of) 

flf Right and Truth, 344. 431 
King-knoiA'ledge, 2S1 
^ U7 

’SecfH. 281 

Kticwd, 358, 415. 457, 527 
divine. 17 

□f Field, (see Fidd-Koftnet) 

of Veda, 86 

“Knewm of day and night,*' 272 
Ktiftu'ledge and bhakcL unified, 315 
divine, 16, 17^ 20 
men cd, 136 
objects of. 457 
tevclatcnry, 282 

tomasic, mjask and sattwlc, 457^53 
Koran. 85 

KrishisAf the Avatar of V^isimu, 8 
BVktnrhpod of. 15, 123. 135, 147, 
Ua, 153. 160 
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Jiistodcal duractf^ J4^ I5 

Ckf the NfalubkimUp tLf bumaD^ 
diviiic, 14 
ion of 14 

the chanoteefp 3^5 
the symbol, 17 
the Val^iiti, 334 
Kruhnahodd, 136 
Krtatme, 40$ 

KrtyM4ijfcffp 421, 423 

OdfQ KMrSNAVID\ 

195* IW, 404. 421 
K^ora th<hrd, iOS F* 2^ 

K^a puru^ 267p 4S4 
KutTdrm. 378, 380 
Kseiiap cDcsdtution of, 370 
K^rtffl/iSd, 37Sp 3S0. 382 
Kibars, C« ^tfara), 7%, 107, 121.128. 
129p 131. 209p 210p 2H. 212. 
214, 215. 217, 397. 400p 401p 
40Sp 410, 411, 484 
Kahatriya, 22, 23, 46. 48. 49, 60p 61p 
120, 156, 413. 465,466, 471, 
472, 478 

duties qf* 22, 46^7, 51 
ideal. 61 

Indmii caocepdau of, 46, 48^9 
luhud wofk oFp 466 
Ksheu^ (ses kf€iritj 
Kiioii 61 

Kvmksh<!(rd, battle of. U. 15. 37. 38. 
45, 50p 59, 120. 344. 354. 
414. 456 

battle-field of, 14, 17, 35. 344* 352. 
413 

Lord of^ 43 
of Nature, 166 
piDblem of. 520 
Wflinur qfp 274 
Kimis, 155 
Kaptith^ 220p 397 
Kmsa, 17, 20 
the hipnan soul, 20 

L 

Low, 21, 434, 435p 437 
a biRhcr. 26 
auouci's. 465 
ftKitfald 130 
of bccnctun^ teal, 244 
of Good, 45 


of life. 105 

of life and actinn. 25, 26. 227, 465 
own. 465 

of being, 339p 542 
of eonditct. 33 
Lam. 216p 397, 402 
U^rioD, 69p 70. 7lp SI, 104, 119. 
344, 364. 377. 337. 407, 412 
and HctiDn, Ubetation and 

Works) 

aod impefsonaJity. 118 
and worki or eedon. 274^ 412, 425 
hy knowledge, Sankhya dcxrtdue ofn 
Si 

by works. Yoga doctnneol. 31 
means of. 70. 79. S3> 407 
of the So^, 68. 4l2 
^hdstic, 278 

Vedantk and of the Gita, 364 
liberator. 93 

Libenus, the freedman, 1S9 
Liberty, cquoliiy end fraternity, 157 
Lifa MS dekgated baimony of God^ 
501 

by death. Law of» 43 
universaU 276 
Lifc^mrit, 152. 438 
Lila. Cof L7U)* 9, 131 
ctr juanifestadon nf the Diiine, the 
wodd as a* 131 
Lwn-man, 39 

Local and tempotai dsnents m tbe 
Gita. 5, 6 

LokaifuTiefvaTa. 320 
Lokoscmfgfjjfui, 106. 109. 124^ 192> 
219, 355, m4S6, 501 
Lend, 19. 29. 320, 370 
os Tunc, 37. 43 

indwelling and overdwelling, 495 
of Cosmos. 295 
of Karma, 41 
of Lflifle, 29 

nf Nature. 71, J43, 2JQS. 347, 355 
of Sacrifice, 114, 120. 538 
of Wealth, 332 

of fsce fliso Master of 

bVorks), 65, Uh 735 
seated in the hcait of aD, 492 
Lov@ ju the arrwo of works ^d 
knowledge, 541 

Divine, 16, 350. 363. 368> SOS 
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Lover and dmne^ 159^ 492* 

Sll 

Divine, 506, 365. 36«* 406, 421 
cif treir sWI, 495, 511 
Lucielua sage, IPO 

M 

Madiinc of Nature. 2S9 
MacrdCMm, 378 

Mixdhh^, 134, 136, 137, 213, 26fi* 
318 f. 323, 3S5. 396. 441. 
485. 542 

Madhyomu gatih^ 176 
Madcian, Avatar nqt Ot 153 
AlaGabhanta^ 515 

an allc^iicy of the Lfloer life. 19 
clash hetwccn human Devas and 
Asuias in* 430 
Cixa an mtefpelatimi in^ 1L 
struggle of, 160 

M4aLi3t. SanHi^ principle of, 67, 391 
Mahat BfaLnian, 309* 390 
of Gita, 34, 35 
Mahayana, 500 

Mahayanist Bvddhista. BO f, 219 
Nlahomed. 11 

AfaPTHifvamfQ]^ sountmufi, 408 
^lan, DU embodied sou], 543 
and God, corutant cofrEpaniooibip 
of* 361 

samvic, rajasic smd tamasic, 543 
Manas, Sanuiya principle oIt 67^ 89, 
90 

Mandtikya Upantshadn 301 f 
Manichean couEUet of Priocmles, 320 
Manc/estdiion and imn-mimilestacion, 
cosmic, 271, 272. 366 
and Day- of Braluna. 271 
Mantra-s, 300, 333. 445 

Manij-s, 

and fourfold active natme of God- 
bead. 317 

as perpetudl mental becomings ol 
the Supreme SotJ, 317 
Miiny in 347 
Margafinha, 313 
Maridii, 332 
Mary, J4 

Master, 11 16, 370. 175, 420, 452, 
454* 459, 504. 508 


ol actinn. 420 

of bdng, 275, 281. 295. 375 
of beiDfs or etisirnon, 210-11, 
327. 405 

nf ccsnuc godheads, 358 
of enstence. 16, 239. 270, 312* 
326, 3SS* 420. 445* 449. 466. 
477* 504, 510, smi, 540. 
544 

of Immortrdity* 353 
of knowledge and adiiEatiDii. 347 
of knowledge and love and works, 
227 

of Life. 353 

of Ughf, 430 

of Nature, 189. 351. 377, 438, 539* 
549 

ol SaeriEce, 8, 29v 35. 76, 240, 265* 
2SL 303. 446. 539 
of subjective hoccoiimg. 313. 331 
of ihe battle, 166 

ol the Unlverte oe n-ocld* 233 322* 
344. 371. 431, 4S6> 459, 466, 
507, 509, 538 
of Time. 421 

el works, 18. 131, 164, 166, 191* 
229, 235. 241, 264, 267* 278* 
279* 314, 346-47. 363. 364, 
371* 422* 466* 452, 454, 457, 
492. 495 

of Toga, 322. 346, S12 
Master-timn, 54, 55. 126 * 

Materialutijc pbilesopher and detach- 
merr. 277 

Matfu, 390 

Manet* 284, 392* 404, 518 
and ideative spiriE, 390 
and life, 518 
as CexmL 39 

Life, Mind, 381* 428. 518^20 
Matter—£ve elements of clemcnfd 
condiuons of, 6748, 247, 379 
143 

fTVidyfl- or Maja of igntirance, 
143* 417 

Maya or Mdyd, 35* 44* 70. 78. 79, 
141, 142, 143. 149. 210* 243, 
256, 309, 400. 417, 507* 521, 
532, 542 

m a bewildcrijig pifrtial conscious- 
ncss. 403 
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as puwg of iitEniiE 

IS 

divine, Mip 2.51 
iUudve, 251, 313i 
Jowcf. 407p 507 

of die ihiee gqoms cr inodes of 
Pi^itrip, &, 126, HI 

cif Yoga, fsae Yoga-maya^ 

Self, 134, 13S. H2 

Miya, piird, 149 
Mayavada, B, 70:, 2S&p 310 
Mayavadin, 423^ 441 
Mtultatioo, 38 3^ 4fl8, 4S9 

Raja)^BCp 220 

M«uaJ being, 308, 310. 3&S. 393. 
3^ 

and vital liking and didiLmg, 4S9 
boppiness and divine laptuie, 427 
SeK nipcffioiai, 83 
Mmj, 333 

^letapkyjicizl coajMKHtkm of Gitif 4^ 
dogma, 87 

phdawpliy, Gita not ^ 253 
MicToco&iD, 378 
Militaiy obtigatitm, 47 k 48 
Mimansakas, ]03 
Afinuwa Purva* SO 
Llttara„ 80 
Mind. 297p 519-20 
of Vogin at ih* dme of ditadi, 

270 

cunaEio, ntjasic oi firtwk. 54344 
universa], 276 
Mirgdc-5> 151, 152 
Afidiydconr, 100 f, 198 
Modes acting upon modes, 203, 210 
of BCtloD, desire and posiesskm-^ 
Cs*e Rajas) 

cf darkness and niema-(sc« 
Tamas) 



of Pmkritl or a&tun^ dso 

GMnssX 8, 21, 26, 34p 49. 
50, SI. 67p 129, 141. 163. 
194, 196, 197, 20H33, 206. 
386, 390, 392. 393. 396, 428 
■of wadd-energy, 49 
150, 412 

Mnoism. 8, 74, 316, 411 


MmI cocuckKEsoe^, 33 
law, 33 

Mosaic kw <3l Tighteousness, 437 
Modiar, 42, 149, 305, 330, 357, 389 
divine, 305, 389 
Motives cf ankui^ 223 
Mi^iinted on a macLine by Man, 

201, 474,495. 5070^ 

61, tbe spirit of tbr SLOTet stipemon' 
sclent omnipotence, 305 
Mukit, 365 

Mtikrnm Wma, 171* 412, 423* 513 
Multipficity of wuif in tbe Sankiya, 
70 

Mutable Pereon, (m Kshiiia) 
Mutable Being, Being, znuEable) 
Mutatbn of becomLog, 276 
Muiatkms of Nature. 276 

N 

Ntgas, 332 

Nidpfczrtnyw. 98, IflO* 123, 483, 485* 
501 

Narada. 327, 333 

Nara-^Namyana, the bitman scnjl g^id 
tbe divine SouL 13, 17 
Namyaiu, IJ, 17, 122, 124, 133 k 139. 

328k m 360. 361 
National Suicide, 47 
Noitir?. (kc Piulniti) 

and tbc triple PLiAi:sba, 209-10 
Bs a bfagleiaii, 532 
as a power of divine cimsdEnistieuK 
139 

3£ creator jind destmyet, 42 
ooemk. 6i. 12t, 277* 289, 294. 404 
native, 44 

detcnnmisn of. 34, 35, 170. l93-2l£>4, 
416. 417 
cccnotny of, 343 
cl^tfold, 242 
instrumonts of, 455 
knower of* 378 
lower, PraloiD, lower) 

mrt-Tiainif-^l 2S0 

mechanical engine nr machine nf, 
231, 289, 474, 537 
menca], vital and pkysicoJ, 379, 
389, 484, 542 

modes of, Csee Modes of Ptalcpd) 
mutable multtple, 258 
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iDutaLkitis of, 276 
or PraJoKi; djvm^, 36, 74, 12S, 
132, 134, 135, 150. H2, 157, 
160. 112, lfi6. 214, 247. etc. 
phencmcml. 242, 244, 246, 2M 
pragmjiit energy cf. 256 
tjualhathie actidii ef, 391, 417 
cjuantitativc jictHMa taf. 390 
iecnndaiy &tibjcctiTire bcaaiiuiigs of, 

5dul in, (ifiB Soul in Nutme) 
Stiptcw, fiec priiialti mpemc) 
iBe luiivenal worker. 276^ 279 
Nflhercr, tbe two, Jcmcf and tiielan:. 
484 

tbe two, pbcnomenjii and fpiiitnal, 

239 52 

Natmc’a whole acticii a laodfice, 
419 

Nffrttre-^-olutioii. 90 
-fmice, 89, 90 
36, 3^9 

Nazareth. 14, ISOf 

Nectar of tmmrirtalitj, 110, 112, 229 

Ntgatjon. supreme, 309, 32)0 

Nentaus being. Mental and, 397 

Nescieace, 392, 394 

Nefi, ttefi, 309^ 329, 404 

Nietzsche, 39 

Nietzichsan creed nf power, 53 
cr«id oF SEipentmnhoffll, 126 
Night ftf the sod, 95 
Nigraha, 200 
NihiJ. 318 

Nrwittu, 266, 267, 290 
Nintitta-W^tra*, lfi6, 191, 212 
Niqfrgatcd cicy, 170 
N^guflc. 50. 129, 210. 213 
Nuguni, ihe Impersfinal. 210 
^irgunam ca^ 213 

Nirguno guffj. 129 
Nirvana, 76. 78, 83, 96. 214, 215, 
216, 217, 219, 222, 223. 3D9p 
310. 401, 437, 5^, 521 
in the ETahman, 76. 84. 96, 215*22 
of the EuddhutSp 78, 96, 215 
Nirvanic state, 500 

CcoDcentmtcd will of devo^ 
tian)* 440 

T^isiraigtinyu, 107, 109, 213, 424 
Nityttlinfma, 101 


Nitya-yogpL, 270 

(fliio NirWttiX 92. 115* 243, 
253. 407 

kmTTm, lOo, 101^ 453 
NcJK-Bcing^ 78 

-doer, 208, 210, 289. 290 

-manifestation and Night cf 
Brahma, 271 
NorwegUn hem, 53 
Nqdiing, srtprernc All and. 424 
Numen, 290. 422 

O 

Oh)«ts id sejHM, 91. 92. 99, 170. 
379, 409* 535 

OiympLm Supermaiihood, 126 
DM. 24S, 270, 300, 333. 449 
symbol of triple Brahman, 449 
Tat, Sat, the fotmula-. 449 
the absfduic, 300 
the initUting pliable Ibr 
giving incf mkesis, 449 
<^iilpreseiit Deity, 44 
Qumiseicnt consciousness, 513 
Ont and Many, 209^ 490 
in the many, thc^ 347 
that is nodiing, 500 
Oneness in the midst pf djEeftr^es, 
172 

Opulent kingdom. J24, 352 
Orders of Indian socia] culture. 466- 
79 

Oriental teaching, 30 
Onnuad, 42 
Oversoul. 326. 318 
Oi^-becomiog, Cn-etyT^a), 210 
Own kw* CrtwhanRa^T 465 

? 

PadEsn, 48 
Paik^'as. 40 

Pandat!^ 147. 155* 333 
PiuiEbeistic oonceptiou of universe 
316 

Pd^rnmyaf^^ 472 

Pare frlt^va or the Supreme henw ol 
the Divine, 12 

Farahtahman, 294, 313i 32S. 403 
Parade, SO. 83* 104 
Paof gstik, 3S5 

Paramaimiui, 291, 294. 382. 40S 
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Para May^, 149 

Param highest slattu), 

38S, 40U 5n 
Patamc&liwaint 294| Bl3 
Patd pafcrti. m, 243 52, 253, 325. 

319p 372. 4C6, 459. 490 
PifjJB puJbl^ 406p 490 

Para Proh/tt ihit hai become Jlva, 
244p 245p 340. 406 
Para ptAm^, 325 

Piira iwiij, 508 
PoT^ tixUJfrnip 3SB 

PamEhurajiiap (£££ oljd Hama of the 
a3ct)p 156 

Fdmh. 306 
Pjano avyakiak, -40S 
Pwtha, 105 

P«Tticiihqiscd name and fonn of EM* 
viiiity* 313 
PdmiijaUp 7i 64 
P4tlh ^ [he EiLtliets. 272 
of the ^72 
Patriodsm^ 125 
Pwcp 40. 50, 52 
perdition^ 476. 505 
Pdfeetihility of ma-wf , 9 
Perfecuonp meatu of, 3B8 
Pewoo. 19. 105. 299 
divine, 166. 139. 338. 365. 367 
untmuient. 512 
impmdTud, 121,. B5 
miuaife&t in Vibhntu. 366 
Red. L9, 502 
Stipemdp 294 

supreme, 105. 291, 313. 406. 501. 
503 

PeruimaJ Cod hom dS A hunun pOf' 

MKulicy^ 138 
of Sagujfu. 210 

Pasondity, 2L1. 231. 280. 383. 422, 
487* 488 

Bud impciKoiiBlity, 312. 487-88 

divine, 12. 159, 3l0 

egoistic, 135. 254. 258, 500. 522 

human—and impersonal sdF, 280 

human—and pcnanal Gid* 138 

impcHjnal. I23j 135 

moividuuJ. 313 

IcFMer, 122, 258 

menta] and vital, 229* 534 

multiple. 254, 384 


luttird sep&mitve^ 325 
of the libmDed soul and the im- 
personal. 166 
peifoct, 129 
spirEtiwt 253^ 254 
^uprcmct 123 

PliettomeTHil 140 

nature. Jowet, 242^ 246. 284 
Fbenomena. objective ajid subjective. 
243, S65 

Philosophical disquindons, 11 
Philosophic minq and the Etemal, 

63 

PhiloSQ[diy^ 3^ 5^ 68 

last wsd t£ the reasimiiig intellect. 

Physical aciion. put^y^ 165 
plane of exktence, 434 
Hfgmnage of the body. 99 
Phachas, 431 
Pi*r, 303 
Play, cofimic, 9 f 
FfumlLm of the Sanifayas. 63 
Posture fee the psaedee of Kajaycra. 
221 

Paw^, 17, 41, 209, 277, 120, 332. 
342. 360, 464, 496. 508, 512, 
521,527.531 
diahdbcai, 42 

divine. 13, 16. 280, 35Z 508. 539p 
541. 544, 545 
NictzschcBn creed of* 53 
of beiog, 291, 339* 340 
of inlt^atian, 205 

of selF-becomlzig. atma^ihhuti. 338 
Powem cosmb, 430 
of hecoming. weidgD, C«« dso 
VihLudl 327* 329* 331 p 332, 
338 

dI datkness. 357 

of E^ght and powers of DatknesSk 
273 f 

of sdf-NatuEc, C'vibhuti), 331 
Pralhw, 170, 184, 211* 289 
ProEmdtic egoism, 35 
illiuioti, 441 

man, 21, 22 

tebtioas between mdividua] said 
and naiiitei 497 
truth, 441 

Pragnmtisin. znodem, 440. 441 
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Prablular 
PiCBjopad^ 356 

Ftajna cur 301, 317 

Praibiiii^ C^l^'ative jMntal Iijilit5, 
^27 ^ 

the esseticc of sutwa, 

Ffo^d, Cot Naiuffil 7, 34, 35, 44, 
66, 67, 77, 7S^ CChiptesi: 13, 
21, 24, 25), eit. 
and Pmusha u dual ciuse of 
mos, 71 

W Punish^, Imetrcladoo L^tween, 
66 

■iad Fumilia, origmal etem^ 
dualiiy of^ 40L 

and Furuslu:, -twin pcfotipls tif 
Ixing, 119 
^ EneigYi 66 

as ctornS feminme principlr, 72 
as ftoCTJUix of all wticb, 109 
constituted oif ihnee gmts, 66 
cosmic, Cw Nu]iii«^ cfsnik) 
detemiimsm cf, 34-35, 170, 194- 
204 

Amble, 77. 19S, mS2 

e^htfolA 242 

lower. 78, 84, 18t, 239^52, 254. 
257, 275. 282, 335, 342, 385. 
423, 427. 4921, 457 
®ne—fc* all Purtubas, ^9 
suptiiue. fiM oljo PaifB prakni), 
36, J49, 243^52, 254, 325. , 
492, 503. 532 

ftipreme; uanifestei} « |iva, 8, 244, 
245, 294, 340. 406, 475, 490 
'•wititig ^ inequality of bet 
m^es, 197 

I*;.JW Pjitri^ |7abfti^ 

Pialcriij a activuies fw Ae pleamre of 
Punuba, 71 

iViArt^ frtwbfeSU, 294 406, 475, 

3B6 

213 

Franavi, 14 
PtHaavBma, 112, 224 
Ptas^^ ^93 

PrmrrUs, (idjo Pravritri)* US, 243 , | 

253, 392p 393, 594, 398, 407 

pfevrta pirufo, 406 

123, 129. 305. 320. 336, i 
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559p 366, 301. 420, 495. 500, 
542. 545 
PbesuUug contRjj, 292 
Pritha, 53, 249 

Pmfalem-s of human lif^ 20. 517 
Pfdcloriflt*, Hxjtty ef, 473 

ccoiwcting mediiiiQ. between 
^mt flud matter, 390 
P^^hic ceaitt^ 328 
ideal. 520 

Psychiiil pcelmiees, 2S8 

beitiggl Bian^ 3 

DtdcT of the Sankhvas, 89 
17 

Fiirams, S, IS, 78 f, 05 
symbolic pan fn, 20 
PuraMij: ajctmints, 15 
ttadition^ 9 f 

Piinisim, 6, 66-74. 81. 89, 90. 91, 92, 
99. 103, 104. 115, 1J6, 120, 
128. 138. 149, 163. 239. 242, 
255. 26S. 299. 312, 375, 39!. 
401, 441. 496. 497, 510, 527 
Akshw. absra pHnifd:) 
CiTmcimisujess of. 90 

eeiEisent irf^ 70, 71 

divine, 297, 409 
eternal midMlJicitv of one. 
ImmuiflhJe, 71^ 4^4 
jm-^ved in Ptaktiti, 72 

Ak^n aid Uriami. 73 
multiple.^ 83 

indtiplkiiy of, 64, 69. 7l 
mtitablc or tnnbibr, 404 
BO bigger than the thumb. 251 
»cr££ce of, 245 

^preme. 269. 272. 375, 441. 503 
three, 399411 

triple cr thretfqJd, 71. 77, 195. 209 
triple status erf, 72, 77. 82 

Uttiiimt, 73. 372 

Veiknric cooceptiaQ of, 71 
Virac, 325 
Fnru^nrthd. EO 
PiiTiiihflr-Sukta+ Vcdic. 469 
■Vajaa, 132 

PtiTiiskrttama, 29, 35. 73, 74, 79. 82. 
85. 108. 113. US, J2U 123, 
t24. 133, 134, 136. 138, 160, 
166, 170. 213* 214. 223* 227, 
244, 253, 254. 255, 258. 265, 
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266, 271, 273. 294, 304, 3Slp 
404-U, 441. 442, 446, 412, 
453, 490, 491. SOI. 503. 510, 
530, 542 

^ dat lii^hEsst Binoog the 
Puiufitw^ 404-11 
Gica'i oft 404-11 
tuperdieauc lika of, 170 
MiniAiiiu, 80 


Q 

QuanticafEird action of NatuM, 390 

Bcttan of cfOoliDcs of ^^atlIrex 394 
ftspeci of Nature and pliyskal Sd- 
wXf 390 

Qiial3ti« DC (^uditaDvc oiDdcs of Na¬ 
me^ (w Gtmas and aJat 
Mods), 94, 394 

Quicsccocc of Sannyasa, 40B, 423 
abwlutc, 499 
liivmc, 27S 
timer, 4ES* 4&S 

Quietist-k, 129, 130, 131, 278. 310, 
406 

R 

Roliasyam vtianram, Ilfc tttwflTn 

lahasyaiiiX 105, 106 
Rain and ]05t 106 

RajaSj like principle of pa^on. actaoa 
and stniggling entodoiK, 49, 
66. 200, 201, 202, 341* 391, 
39Z 393. 395* 396, 397, 422, 
429 

Rd/arie or egoism. Ego^mit 
Rajadc) 

Imtsh, 425 

Raja Yo^t 9* 64, 110, 218. 221 
tUjayogur medicackn, 220 
Rajaypgins, 112 

fUfyifHi amtrddNdirt, 124, 190, 355 
IUbba»-i, 167, 29S, 332, 342, 356, 
357, 430, 411 
Hokdianc larces, 444 
iMtun;, 160, 298, 431. 543 
IWh 152. 155, 156. 333 
of tbe axe. 152 
Ruuakriihna, 31 


Ranutnaja, Visi&litadwaita doctrine of, 
409 

RafiiayaiM, 430 

tlm pleasure of die sense tn die 
nbjett^ 92, 179 

the £ap in the eanL-motliert 410 
Havana, 156 
Razor's edge, 311 
Real, the, 238, 295, 299 
Rejility of sdf and of cosmofli 41 1 
of die supracosmk, 411 
Realisatioiit 36 

Reality, 58, 309, 321, 326. 359 
dlvinet 288, 309 
Rebirth, 132 
Indiaji theory of, 469 
RkoH, sclf-praiecdng, 177 
tamadc, 52, 173 
Rdwnadan in Eurorper 155 
RdigioD. 3^ % 35 
aEdinary, 30l 

HeJigioiM^ kinetic and emotkaual^ 310 
of Rbaiti. 261 

of India or HeJlgioo, Indmn, 9, 350 
Remembiance of Otvine Beang^ im^ 
mterrupced. 269, 270. 273 
Rnnind a tinn , 29, 36, 51, 76, 77* ?9* 
97, 98, 99, 119, 220, 408. 
442, 452, 453, 454, 455, 483* 
485. 517 
inner, 454* 455 
mental end spldtuidr 452 
of action. 222. 452. 530 
of desire^ 29, 36, Il9, 177, 423, 

452. 454, 485, 501 

of liie and worlcs, 28, 51, 76, 77^ 
78, 97, 93. 99, 177, 134, 275* 
311. 40S, 423, 452, 453, 483 
of iLkiag 4uad disliMng, 489 
of objects by the sensei, 489 
of tvutks and Yoga of works, 1E4 
outer and lunet, 52* 79, 119* 442, 

453, 485 
physical, 451 

tamaEte, mjaGic and sattwic, 454 
Result, three kinds of, 454 
RcveEadoiM, 3* 326. 335. 333, 347 
of modcfn knowledge, 9 
of Tnitb, 63 

Revelaiory kmrwle^ and uddeal in- 
fniljgenoe, 2£2 
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Rigricsda, 1S4, 18S, 430 
Ri it, iOO 

RiskK S. 9p 316, 317, 127, 333, 343 
Rimalism^ 1D3 
Rpfn^ lastifutions, 189 
Ruilni-s, 39, 251, 332, 347, 349, 394, 
39i 

and tzmos, I9l 

foiraE in roan and naiiiit, 350 
the Da ncer, 349 

Rule of tlirfi SlusEia, (lea 

Vklhi) 

Jtupa, a $df^fated forro, 284 
S 

8l> 89 

Sachi, 20 

SacriSciN 65* eO, 83, 97, 103, 105-13, 
115, 116, 117, 120, I2i. 297, 
m 301, 302, 303, 314, 3S1, 
361, 368, 419, 431^ 442, 444, 
448, 453, 465. 509^ 523, 539, 
544 

H3 syzdbdkm, 

bora Imro work, 105, 107, 111 
cencmoninl, 105, 106, 107 
COSzok, 279 

idea of-in GSm, 5, 103, 104 
law of the world, 112 
Master of, (see Master erf Sacrifice) , 
of knowledge, 299 
of Purusha, Dniveful being ss, 449 
of sdul in Mamre id the supreme 
Sod, 281 
of worb, 27S, 480 
dfered to Miwara, 104 

rajask smil s^uwk, 443, 
444-46 

tn panid godheads, 301 
to the ego, 419 
SmWunw, 227, 481 

SfiifcorniyB, 126. 322, 386, 388 f, 
390, 542 
Sad^a, 126, 365 
Sage-s, 330. 387 
cha»cteijstic3 of, 3S0 
Saguna. the Personal, 210 
S<*d/a. 470 
SAfi, 66. 71 

Sak^ Stale, gnvanmaii of, 31 
SSt^a, 126?, 365 


SalvaiioD, Gita's of. 4U 
Samn, 300, 333 

Samadhi, 25, 65. Bl, 04, 216. 218, 
220. 224, 453 
Santdhiu, 200, 220 
Somam braknut, ISS, 500 
Sanu-vciii, 333 
Soihgfia, 156. 158, 159 
' Siiwi|i;(a. 365 
Sani««olf,i, 321 
Samrat. J24, ISO. 189 
SamuKii, Japanese ideal of, 48 
Sarhytmui. 200 

Satttjdleaiirr^iik, 187 

Sanciimi, 70, 208, 275. 239. 312 l 
364 

coRnic, 275 
divine, 364 
giver of, 66, 208, 527 

Sankhya, 7. 49, 63. 64, 65, 67, 69p 
71, 72, 74^79p Si, 02. 84, 89. 
J61* l9Sp 197, 208, 210, 486 
and Yoga—Gias dutmcEkni b*^ 

mcen, 63. 65 H 80. 104 

and Yoga-Recondlijcion hemeen, 
75-77 

as ft Y<^a dF Knowledge. 65, 76, 78 
Karikti oF Ishwaia Kdsbtift, 64 
non-tfacisTit or "^theistit:" 7 
Vedantisr, 6Sp 76 

SjMnny^, 29, SOp 51. 75. 78. 119 
169. 177. 134, 219. 406. 408, 
421, 442. 452, 451, 455. 435. 
486, 4B9 

Sdfin^ma and distiiurtkni bc- 

tw«a. 169, 442, 452-55 
Sannyosa and Ygga oF works. 184 
Sann>^n, 76. 120. 124, 169, 212. 
219 

SaxisJbras. 500 

S^Htn nircdiro^drronltq, 215. 221 
Sap in ihe eanE-mother, 410 
Sf»4rfl-inlr4. 99 
Sarvd-bkdTA^ 50S 

Wdhhuifl, 114. 216. 217, 290. 421 
Snn-a2rh6fahite mtalf, 210 

^arityajya^ 480, SJ2 
SarroTimihlro, 486 
Sarcnirid. 411 
Sat, 41S. 449 
Satan* 15S 
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497, S04 

Sdttv^urtfpJ in-KUTA 440 

SALfM^ap MttPfl) ^e piiodplc of 
pouc, knorwlcdgc and utisEiii:' 
twn. 49, 50, 55, 66, 200, 201, 
202, S41, 591, 392, 393, 395, 
396, 397, 422^ 427, 429, 439 
Biul work of Brahmin, 471-72 
as medisrof bctwesi hightr and 
kws natum, 429 
as ipialiti^ €j£ ptaav£:r Vidinti, 39L 
Sattific three df, 447 

r^ouzD, Egotfim, sattwk), 
gima, tramEbunauoD of, 42^29 
Lieak and tbdr limititkms; 49S-99 
Stfiyfffrt, 432 
Siyvjy^ ]26j 365 
Science, dUtd^'eries oF ph^^Jcal, 3 
Mpdccn—and M mims, 39 
Modem^—and Saokhya, 68 
Fhyrkal, 3, 390 

Saipture, Stf 32^ 34, 37, 63, 81, 85, 
226 


Sp4pix£FBr, divinei 85 
Ot the Wddd 85 
$atred anti pioFane, 3, 4 



Sbctci^ Natutt'i deepest, 278 
Sws, % 270> 272, 317p 327 


dhine, 327 
seven cFfigmah 317 
Seer-poels, 147> 333 
Self, 26. 29* 58, 59, 62, 71, 72, 79, 
94, 105, no, 113, 122, 171, 
186, 194, me. 
absdutc, 217, 491 
bB- conscious, 522 
and cQsmir Nanrre^ ontmomy he- 
twectin 243 

and human penooality, antmomy 
between, 280 

and indtvidiial beiag in Nature, db- 
dnetkm bem-ecn, 240 
and Natuie, antuiomv between, 280 
and not-sdl, 509, 400 
appaieatp L9, 196 
at fncicdatioii of cosmic ewtcnce^ 7 
diving 19. 29lp 322, 331. 343, 
371, 504 


rnimanent In all ihmp, 243 
ramobile, 71. 72* 113, 123 
iunnutiihlej Aksam end 

Akshara Pimisha^, 71* 72, 
113, 214, 215, 230, 234, 241, 
243, 267, 279, 281* 289, 312, 
353, 362, 366, 375, 404, 410, 
418, 419, 486, 534 
unpmanid, 119* 12], 254, 280* 
326, 376. 416. 418 
m mankind. 110 
indlvidiia], 211 
innKKi, 314 
mner* 299, 331 

mobile power and ttabiliiy oF, 401 
mutable, 243 
aroninTBentt 230 
of alf eKisteoccs, 184^ 190, 276, 
312 

nf all, one, 408 
real, 19, I96, 384 
reality 411 
supe^eia] mental, B8 
supracosme, 292-93 
Supreme, 36, 73, 106, 166* 167* 
217, 292-93, 325, 383, 386, 
411, 414, 417* 490, 491, 540 
ihndB&r 279, 281 
tindunging impemhable, 314 
imi\«saL 109, 278, 414, 418, 476, 
477 

uiunaniFesi, 243 
witnessing, 210, 289 
Top., 220 

Sdf'aimihibdnn of the Buddhists, 96 
-armulmciit and selF-fulfilEnent, 263 
^a^smkm of life against life, 4] 
-bectfining, 265. 231, 338, 434 
-beii^, 285, 291 
-cGDceptiDa, 284, 358, 389 
-conscient spMt or Witness, 416 
^DDsebus spirit, 286 
ncomdousncss. 180, 479 
delight, 109* 120 
-dctdxninadirii, 418 
-d^lne. 59, 170, 306, 452, 48! 
-dueiplitte, sattwicK 452 
-cxceedlngi 362, 431 
-edalent, 77, 140, 208. 234, 286. 

300. 320 f, 419, 453 
'Cdsteuc bdng> 296 
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-tscficraon in jlie 
kcad^*, 3M 

-dtincnon (^s^ee ^ifirana^ 
^itlnctiaa in tLc AkshiOH* 215 
-finding, 264p 476, 525 
-fulfilment, 265, 264, 335, 525 

my 264, 20Dp 30> 304, 
305, 342, 377, 444^ 44S, 46Sp 
494 

-lUtttispecaonp 4S2 
-knowledge, 117, 170, 172, ISO, 
185, 275 

-tnaniTestariiaD-s, 58, 2fl0p 294, 255, 
301. 304p 329 

-mastery of tfie sml, 130, IS9* 199, 
206, 43Sp 519 
-Maya, 134, 142 
-Nature, 247, 248, 33l 
-offering, 299. 406, 44S, 467 
^wwer, 281, 313, 339, 4lfl, 4S7 
-procecting Tccail^ 177 
-protection, Narure^s pdnciple 
178 ^ 

-purificidtm, doing works few. 169 
-piirificaticm, Yo^ for, 221 
-Ticpreentiui<Mit, 140, 141 
-levelackm* 301, 346 
-ruler, (sec SvafiJi} 

-sacrificCj 41 
-seeing of tlic Self, 402 
-SMing Soul^ 331 

‘Surrender, 191, 2S4, 304, 306, 307, 
325, 327, 372, 429. 501, 523 
-roian, 269, 281, 336, 456 
-Yoga, 361 

Sertter ai PtHlcriti and as Diidiie, 24fl, 
379, 4D9 

five, 248. 379. 409 
UmlEatian of, 382 
nbjeets of, (tee Objects of Senses) 
Sens^ CniucioU£nE;ss, 243 
rcladans, 247 
Stfjtee-ftmctions, ten, 67 
mind. S9, 90, 3S2, 506 
Sepaiadvism pf relative adstcnce, 402 
Serpents, divine. 348 
Sbibdii, 273 
Shakas. 40 
Sluikia$, 99 

Sbalcti, 99, 125, 164. 241. 244, 247, i 
251* 266, 340, 342, 382, 400, | 
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417, 453, 456, 474, 4S5, 490, 
492, 502* 539 
creative, 44 
SbaktifiiiL, 329 
SKonkara'fi Mayaviadii^ 288 
Shaitra, 6, 21^ lOl, 102, 302, 411. 
435. 436, 437. 438-40, 444, 
446,447 

^nd petsonjil desife. 436 
fisicd rules pf-uid libeny of the 
spirit^ 439 
me^ng of, 6, 43S 
Sbeatb^ fivefold. 378 
Slih-a. 39, 84, 332 
Sfiudrm, (see Sudia] 

Siddlia^ 537 
Siddhas, 348, 356, 357 
$idm, 9S, 135. 483 
SiddJii, 388 f 

Sfu as woT^g of lofwef lutture. 254 
Skanda, die war-god. 332 
Slegs of the soul, 95 
Sdciety, fmirlnld ordei of, 6* 466 
So'hfflw* 280 

Solar dynaicy or line, 133. 134 
Sotna. 356, 410 
Soma-wfiie. 110 
Son, symlifd of diviue Man 149 
of hfan, 136 

Soul* 57. 58, 62, 66. 67. 68, 92, J68. 
180. 189, 208t 210. 212, 244, 
255. 279, 295p 299. 301. 302, 
313* 320, 177, 389* 390, 415, 
420, 461, 477, 485, 489, 496. 
527 

and Nature ns tvm aspects of Btah- 
mnu, 383 

aod Nature, dfiiincdon betYvcca, 
333-84 

and Namie, icktions of* 382 
and Over-said, luiioo of, 327 
apprent, 116 
IV a specratnr, 2CS 
m realliy, 57 
as spork of divine Kre, 13 
dioscn and beJor^'cd, 503 
etmsdcius. 66. 208. 346, 506 
cuDstiEuting the Nature, 210 
cosmic * 210 

desife, fsia Dcsfre^soii!) 
cgo-C*M EgCKSaul) 
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embodied, 3TO, 311, 361, 36$, 
376, 386, 388, 455. 543 
embodied—and BCtinD, 455 
embodied— 3 : 1 ^ Supreme Soul, du^ 
tmurtkm betwrteip 386 
huDuui, 163j 165, 186, 210, 278, 
290, 30S, 310, 316, 335, 336, 
360, 368, 377, 408, 421, 433 
in (oc oO himuuuty, 2B8. 351 
in mamfestfltian, double namie ol, 
263 

m nature, 168, 265> 267, 231, 284, 
352, 3Sl, 407, 408, 434, 455 
in Nature, Sacrifice of, 281 
immutable-^of the Sankbyos, 230 
impersoELai. IL8 

iiucuve—of tbe SonUiyss, 73, 208 
individual, 402, 487 
indwcUing and oreidwelLuag, L50 
llberaTcd, 167, 418, 426 
PLmiFest in Watuze, 210 

multiple^ 244, 245, ^3, 253, 

418 

Nature, (see Natuie-soul) 
nature ct 58 
of all souls, 317 
of life, 410 
of matter, 410 
of mind, 410 
of mutable things, 410 
of murunlity and xelatiem, 477 
of supnwnental hgbt, 410 
of the univeise, multiple, 413 
of the ^tuldp 418 
pluraliiv of, 401 
self'seekk^p 331 

supreme, 244, 263, 270, 278, 281, 
289. 317, 325p 363-65, 480, 
481, 530 

universal, 171, 344, 400, 475 
witnessing. 208, 323 
Send's movement in Tiiae, goal oIh 
270 

self, loss ol ego ini 278 
Scud-becomlng, 486 
-c:niisdousn», 89f 188, 388 
feree, 42, 22fi, 432, 458 
-mrtrncts, 228 

-nature, lowest slacut of, 434 
-cutlwk and soul^stperienee, 69 
-pcFwcr, 390j 421 


Space, Time and, 266^ 278, 284, 285. 

284. 330, 389, 403, 528, 510 
Speculadoiis of philosopbin inttlJectH 7 
Spirit, 37, 59, 240, 243, 244, 245, 
246, 287, 288, 285, 311, 346. 
358, 161, 363. 376, 400,4l9i 
427, 439. 448, 455, 46K 480. 
50 K 503. 508. 527, 529, 533, 
545 

aft master ol time. 421 

dect or chosen of the, 511, S4l 

embodied. 373 

eternal, 57^ 58 h 61 
ideative, 3M 

immuiabie. 291, 376 
impendiabie. 25 L 
inJwellinfi, 371 
life m, 37, 57 

of the cwiiQ^^ Qxi Cosfflk SpiriO, 
491. 531 

nl the future, creative, 332 
cif the past, wiibdrawing, 332 
nf the present, sustaining. 332 
oE lie universe, 474 
Supreme. 245, 368, 488 
transcendeot, 244^ 3>9+ 363, 474 
331p 358, 363, 456, 474, 
479, 487 
umnanifest, 243 

Sptrifujil actum or works, 412, 417 
coDsciousness. 3^ 236^ 337, 3B3. 

408, 422, 502, 523 
ided, 518 

impeivMmlity, 165. 366, 367 

in dividual, 502 

icdividiJUklity^ 503, 510 
kdput, 250 

Icnowledge, syndicsh nfa 8 
light, change of mttwa into, 429 
man, passivity of i 40 
nature, supreme, 248, 475# 476, 503 
pctvm, 406 

peBonaiiTy, 5^ 
prede&tiiuktkni. 433 
rel^, 485 
seeking, 9 

thought, 10 

truth, 8, 10, 312, 425. 515 
iinivenaliiy^ 377. 511 
welfare, 10 
Spirituality# 31 
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Indian, 7 

Sraddhd, 187, 275, 3m 436 

439. m 441,442. 449*451. 
454, 526 
and 187 

and s&uva^ 440 

^Toddhof sattwk, nja^k; ipM tamitGir, 

439, 440, 442 
iraddhmaya 440 

SraidliflVflB, 187, 225 
Sruti, 81, 82 

StaiuLirds of dtigr or conduct* 30 
of Right and Jiuticc, 60 
of thmigbts and action, onfizuiy^ 12 
of virtue; bmnan. 544 
Sums. suptemCr fsee Suptepic status) 
Stoic, 174. 178* ISO. 189 
Screams of Tmtb* 185 
Strife* Law of, 41 
Srrujggic for life, 39j 41 
Subiecth-e becomings of Niture, 249 
Sublimiiul, 306, 4M* 467* 471. 472, 
477* 478. 479 

Siidia-5. 306* 466, 467* 471^ 472. 
477* 478, 479 

cotnparadve spidmal disabilities of. 
6 

natural u^k of* 466 
SiikJmWj (mental bapplsiessj, 427, 
463 

and Ananda. 463 

Sukba, (bappiness)* tamft'iic* mjasfe 
tmd mttwkp 462-63 
Svkrti, 256 
SutIh 446 
“God* 133 

Supcrratusdcnce, 422. 441 
Siipmccwssciettt cAimI Punisha, 449 
n&tuie* 542 

cmniptMeDco. spirit of, 301 
plane, 149 

power, 301 
Will. 527 

Supencoiiscioas NatuTCp 74* 430 
SupcicoDsdoiifiness, 441, 544 
Snper-Dqsteace* 313 
'person, 422 

Sijpennan, 54* I26, 136, 343 
SupermanhcNDd. 126. 343 
SupcrsDidp divine or cDsmk, 194, 218 | 
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Supertbeistic idea of Purmbocuesa, 
170 

SuptacKmie, 290. 292, 295. 316. 
326p J62. 381. 407p 403 
AbsduTc* 287^ 326 
Being. 290 
Divine. 294 
Eternity, 316. 331 
existeacre, 288. 290, 542 
mysiny of nnivene, 235 
Heabty, 281* 2&| 
suponconscience* 422 
slams, 381 
truiK 240. 286 
uiunanifmtr 271 

Supromentiil Attanda atmI pwer and 
gcosis^ 496 
inbnite* 233 
knowledge, 382. 427 
seeing of ibbigi, 491 
vastness. 249 

Supupersonal Divine, 420 

Supriapbyfkal centre; dcsccat fram* 
458 

planes, 407p 454 f 

Supremo, thcp 29p 31, 35, 121, 186, 
188. 235p 241p 253 
fieing* (see Being* Supreme) 
Fuin. 247 

O^ahifc w Prafcriti—CMc prakdti 
Supceinc)^--OTirit in. 266 
Frakiid ibac has oocome tbc Jiva— 
(see Fora prok^i that Las be¬ 
come the jR-a) 

sccrot, (see alto uJOrmam rahx- 
fmnX 28Sp 4Sl, 482. 494-514 
Self* (lec Sdf, Supteme) 

Status, 385. 387. 388 

Sinrendot. 87. 191, 257. 297, 301, 
302. 304, 325* 371, 495. 496. 
500. 509. 511* 512, 538> 542 

Svofrh^, (olio Swabbave). 73. 108. 
14L 170. 212* 243. 248. 250* 
265. 266, 267* 268. 318. 372, 
415. 421. 434, 464. 465* 466^ 
467* 470. 471. 475. 476. 479. 
480, 506. 507, 509. 539, 543. 
545 

Svdhh^Aja^ 470 

Svahh^iijam kafmtf, 470 
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45Jp 467| 

470 

Swfjdtuiima), S9p 
ISO, 141. 199. 202, MO. 465. 
466, 470. 471. 473, 475. 476, 
4^0* S09, 544 

Si^ pflfetbrt oc St^ 2i0. 

372, 406 
470 

Svardt, 124, 180, 189 
Stwiitw, tbfl etcnml Icffro. 284. 316 
of £oiii genrol Vinds , 466 
Swicra, llic WHtt Moilier, 20 
mctaplijrsital. 325 
of DcvgdciD and Koowledge. 239, 
253-62 

of Wrtvltidge. mtks and dcvodon, 
15. 74. 296 

of Sanl^ya and Yoga, 75, 81, fi2j— 
and V«knta. 82, 376 
ol die Gita. % 63. 80. 81-82, 296, 
304 

ol die mycholo^cd being of inon, 8 
ol works and knowledge, 81'82 
p&TchdGgka!, 325 
^iritua}^ ^e Upanidiads, 9 
Tantric. 9 
Vedkr, 8 

Synthetk Yoga, 412 
Sy^bns, labciii: of, 298 


T 

Taijasa, 301 f 

Tamas, die principle of ignorance and 
ioenia, ^‘l, 49, SI* 55t 66. 
198, 201. 202, 341, 39M7, 
422, 425, 426, 429 
as qitaUty of destroyer Riidn^ 391 
T^mosa soT^ OE Tsunuic creatioo. 201 
Xirnmatrdjfj five. 247 
Tantm, 9. 77. 85. 482 
Tintik Sboktas, 99 
iyndiests. 9 
Tantrits, 9 
Tao. 500 

Taotn thinken, 500, ?0I 
Tapas, 339, 426 f, 443, 448. 459. 465 
Tigw^n. 17. 218. 248. 443. 446. 447, 
443. 539 


Tjopofya^ Aftiik^ 447 
invdunlary. 443 

tamasic, rajade and satrwic. 446-43 
Tfliw-yajjw, 112 
Tnl, 449 

Tatrvaa—twepty-fimr^f Sankhya. 67 
Tatfvawanii^ 264 

Teacher. Divine. 11. IS. 24. 28. 35. 
so* 53p S3, 241, 326, 380. 528. 

Divine peiHiiulltj of* 12 
Tejdh. 432 
Teutonic^ S3 

TlmugbtSv die sevtta—of die Veda, 
317 

Threefold or triple Pimulia, 77| 195 
Thunderbqlt, divine, 333 
Tune* 31. 186. 266. 267. 279. 291, 
292, 294. 316, 322* 331. 332. 
BBS. 344. 349* 350* 35 3. 357, 
3S9. 360, 387. S99* 400. 403. 
405, 492. 529* 530. 544 
and urnnonalliyi 387* 492 
and Space, 266, 279* 284, 285* 291. 

294, 331. 399* 403, 529, 530 
and the Eternal, 31* 316, 407 
Godhead self-fulfilled in* 
manifestatiofi in* 531 
Space and Ganskliiy, 266, SSO 
Space and CircucxslaiKe, 399 
Spirit in, 511 
die Dcstroyet. 346-62 
the head all reckening, 313 
Tniidi espresaing itself in* 4 
Tiinelcss, tfie 51, 353 
beii^ 280. 401* 403 
Btcmity* 270 

Tj 3 «f 4 f-Ggiirc nf Godhead, 345 

-spirit, 274, 283, 352. 353, 354, 
355. 431. 531 

Titans, 55* 156, 316, B27. 332, 341* 
S49, 3SD* 430* 431 
TiroRtc niirure, 54. 160 
powers, 158 
Tirik^fl. 174* 179 
Tolstoy, 33 

Touebest outwaid—of thingi. 67 
Tfrdganyit, 50, 186, 431 
TraiganydTttflyJ mayd^ 377 
Troig-uttyarita* 170, 173. 389 
TitttigHttyfl-vilfiya ved4^> 407 
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Tnincp, Sam^dhO 

TTansfigimtKMU of Qijiitanya, 149 
Trsmccndence, 36, 43, 44, 45, 316, 
3ia. 320; 335, 359* 362, 492, 
530 

TiMscemlaiE, the 43, 219* 293* 319, 
340, 362, 400. 510. 540 
Htemity. 3SL 
Godhead, my^cry of, 234 
Traiu/ormatioiip diimu:, 430 
of lower nattue, 423 
Tree of COmte BCUTeaac or cosmos, 
407 

Tn^twtafl, 35, 50. 170, 204, 211* 
212, 424 

TrfinCjj, Qirisiiaii, 149 
a£ C^tor, preserm and destroyeE, 
42. 43, 357, 391 
Triple Pumsha, 72, 77^ 02 
TrHtJt, empiti^ and spmtual, 312 
expifisi^ itself in Time, 4 
Cod^H^r 

mctarfiysical and Intdlectual, 4 

of lelqtbns, 312 

one and eternal. 4 

reveiadoa of, 63 

roiiituol, 6, 312 

Sim of, iS4 

the foundation of fpidiuiiijiT, 42 * 
43 

Truths of Sanld^. 65 
Tttriyap the fourth state, 301 f, 449 
Tyaga or 169, 443, 452, 454, 

455, 485, 409 

Tyaga and srartyito. diFtinedon be* 
tween, 169, 443, 451-55, 405 


U 

LT* the letter, 449 
the spirit of the subtle and intc^ital, 
Ml£ 

Uchdiaihmvas, Indians harse^ 333 

UdasTTUTTAt^ 190 
ffd^puzcn, 174 
Un-Aryan. 55, 57, 353 
Unborn, the 13, 15. 327, 405 
binh of the. 139 
Ptahriii. 72 
Punubas, 72 
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Undentaodin^ tamasic, tajasK' nr satt'^ 
wic, 460-62 

Unity and tniilri;^idty, a$ greater and 
lessee truths, 245 

UfliveTsd being b$ sacrifice of Puni* 
sha, 449 
peace* 46 

Umvetse and the tmucendept or the 
supracosmk, 2&4, 205 
in space and timr 204, 285 
Uuknqwable, 309 
LTumaiiifHt, the, 171, 364 
birth from and going hack to the. 
271 

Upanislnds, 4, S, 11, 17, 31, BO. 39* 
63* 65, 71, 73. SO, 81, 01. 04, 
05. 90. 91, 103* 108. 240. 246, 
272. 200, 311, 329* 402, 508 
Cbaodsligya, 14 
kha, 403 f 
Ksna. 403f 
Mandukya, 301 f, 4P3 E 
Sweiaswatara. 403 
LTpholdcT of Nature. 71, 517 
Ufibiinas, 140, 334, 403 
Uttoma^ 73 
Furittha. 372, 405 

Uibtputm rfdwym, 1% 74* 115* 128. 
136, 213* 264, 420, 410, 503. 
504 

Uttaa ftiimaiisa, SO 
V 

Vitfr^gya, 400. 409 
Viishnava, 148 

adoration, 0^ bbakd). 159* 360 
bhakri, (or adwatum, 159, 360 
pbilpsophies, 84 

llid$iq, 8 

Vaishiuvinii. 159, 329 
Vaishya. 306, 466, 467, 472, 478 
oatunl Walk gf, 466 

Vak. 248 
Vunana, 152, 156 
Vuna fyftem, 470 
Vuwna, 332, 356 
V.$tshl]ui’s use flf soul-fcitie, 40 
Vast, tbr, 389 

VasMifcva, 147. 242. 260. 272. 280, 
288, 293, 295, 328. 327. 329, 
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IXDEJ: 


iJBp AOO, 403, 417, 421, 444, 
4SX 487, 4^2, 503, 5l0r 533 
fiirviinw It!/ 272+ 2S&, 314, 

313 

Vasu^ die 
Vesm, 332 
Vff?Ui 358, 401 

V«i-4. *. 11. 81. 82, 8S. 106. 107. 
317, 407, 449 

LrurwU 410 
triple^ 407 
Veda known;* 407 

Vedmica, 75f Sli 82^ 34, 85^ 89^ Slip 
325. 510 
tn&kcr of, 410 
oE the 311 

VedantiCp 7* 83, 379r etc- 

auihofitics, 8 

Meckism. 84 
pliilosapliy, 56 

Sanktya, 65, 71, 76 
<cbodj. 65 
syntliesls, 9. 6f 
EHiiii, 64p 75, U4 

utteratveti, gpcat, IJD 
view of lii*i 12. 13& 

Yi^ + 71, n 
Vedantifis, 9, 84, -65 
VedfliicisinT 103 

Vaiibnavi fontn of, 13 
VcdAntl$C!i, 104, 230 
t/ f^ju rada, 90, 83 t. 407 
V ^An jadim. 80, 83r 91, 95 
Vedki otegbis, methodi nf, 85 
hymiu, 80 

no 

r^CHOpluM. 77 
thythms, 407 

saciiBces, 80, 82, 102, 103, 104, 
106 

sages, 126 
seers, 8 
^thesis, 8 
Vedism. 103. m 
VeidUt and Vedaniist tdealt, 106 
dogpiA, 106 
Vikliu,289p33l 

Vibhiili. B7. ‘'*3, 147, W 153, 
154, 297, 327, 329, 330, 331. 
333, 338, 340, 342. 344. 346. 


352. 363, 366. 511, 5p, 531 
VBkati siui Avacfli, ddsnnoiMi be- 
147-48 

Vibbutir Thewy of. 335^5, 340 
Vibhud-Yogi, 330, 336 
Viwn^ VkJiamJf 79 
VkbitraviiyaL, 14 
Viilii, 82, 444. 44S 
Vidyiirmydf 143 

VVjMmi, the direct spiiitml avrarrosSp 

242 

CTlie Idcajp 389. 390. 391 
Vik^, 90 
Vifmti, 476, 505 
ViraL 301 
Virmii Mndker, 149 
108, 267 

v^os, 90, 92, 179 
Vishnu. 84, l4fl, 155+ 251+ 332, 35 , 
391 

and sattWfl* 391 

Vision. 274. 275.296, 299. 314. 331, 
347, 348, 349, 360, 362, 3^. 
375. 403. 421, 464, 489, 491 

h\sc egoUtkp 126 

inner htunAii^ 335 

'Stii. ^ *.3, 5J7 

of Nature. 277 
of Spirit, 277 
cf the Upanishxds, 402 
oE uitlty, 257 

of World-Pncusluu 239. 335. 346- 
62 

spilitualp 409 

Visishtadvraita docmnc of Eaiiiiiuuja. 
408 

VkwMCLirm't ir^iwy videnccp 40 
Vital farce, 410 
reamopSp 443 
Vivasvan^ 25, 133 
Vi^dbip 79 

VfFekjFiPtuItf, 31 
VnndavaD, 15 
VdshriH. 147, 3B3 
Vyasa, 147, HS, 327. 334, 403 
Vydvah;^. 312 
Vyfrvasdyjtp 89^ 91 
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9 $ an aspect of iJfie, 39, 47, 48 
Heraclitus andr 38 
WTjetft of Brahman, 114 
of dduwnr 276 

WiU. 19. 116, 156, 165. 204, 20S. 
207p 2M. 235. 344, 351. 368. 

414. 528 

divine, 30, 116, 156. 165,1S9* lOlp 
I92p 194, 213, 235p 274. 344. 
352, 420p 425. 426. 456. 453. 
537. 538. 541 
uolftic. 457 
Fr«, 201, 2D3. 204-08 
freedam of, 202 

immanmi and supcncoiuctent. 527 
ol desiif. egoistic, 458 
of cgp and detcrmiTiisni of Nature, 
205t 526, 536 
of Socri&cep 368 
omniscknt. 452 
-to-be. 342, 440 
m W. 518. 521 
U pdWQ:, 5l8p 521 
uniWnal La Namie, 279 
Wmd-Goi 333 
WtFdonf, aJI-seeing, 512 
dhdnc. 156. 317. 380. 545 
Withdrawal gI Eron^eiit, FiiiiisLa'’Sp 70 
Witness^ 66p 6$, 6% 70, 71, 72, 73, 
129. 289, 290. IL2p 320. 384, 

415. 416 

Wcinb of beings. 244 
Wotd, the. Bl, 86. 134, 300 
directly wpitedh 63 
ol God, 3 

Supieme* 308-24, 315. 482 507, 
511 

Work af Brahmin and Kshatrij'a, in- 
tenml character of p 471 
of Vadsbya Siidra US eKtcmal 
fiincdanp 47l 
simBce barn of. 105. 107 
that should be done, (see fCntav- 
ymn karma} 

that should be done, three nrain 
elements of. 442 

Work's completion in Knowhadge, 184 
Work* a samlice^ 36. 76^ IB\ 23Sp 
256, 279. 351 
u an offcimg, 35. 351 
■s operatian of Univetsal Farce. 36 
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divine. 122, 121. 132, 135. 151. 

154-61 p 162, 492. 540 
Eloctrinc ol. 98 

6ve causes ur indispensable requi- 
itnet of r 455 

InFeriar to Yoga of ImelUgePce^ 89 
Lgtd of p 166. 235 
blaster ofp (see Master of Wofks) 
meacal inipulsian la. 351 
of liherated soul —(sm mukut^a 
kamna} 

smiritrai] noom of. 412 
three kinds af, 106 
Ycm of. (see Yoga of Woiks) 
Worker. Hiivme. 162, [64, 165. 465 
EtemaJ. 502. 537 

Worlds B partial nmnifestatkm oE God- 
headp 337 

as a cbacs and a clash* 44 
Wofli-Bcing, 275 
^oamciousTWMS. 216 
-ener^^ MemIis (rf, 49 
-csisteEUie as sacrifice offered by Na¬ 
ture to Punisba* 121;—laws cf^ 
42.-niyiteiy of, 336 
-Fotra* 355 
-PowcT^ 42 

^Purusha. 239, 33S, 351, 353, 354 
^aoihce, 132 

-Spiritp (cm World-Purusha) 
-Spirit^ the Vision of the^se^ Vi¬ 
sion of the WraJd-SpiiiO 
-Teacher. 16. 19 
^Yoga, 366 

Y 

Yadava* 357, 359 

Yejnn. 62. 106p 108, 110 

Yoiur, 300 

YzkEha^ 332. 444 

Yatnip lord of the Law. 33 3 h 356 

Yantra, engine of Nature, 231 

YurfPidrtidhii. 201 

Yausp 216 

Ym. 7p 25. 63. 64p 65, 66, 71, 74. 
75, 76, 77, 104. HO 111. 
121. 126, 133, 164. 170. 1S6, 
214. 216. 220. 221, 222. 223, 
225. 229. 242, 269. 279, 321, 
322. 346* 347. 364. 488, 508. 
510, 512^ 513, 523. 539 
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Etbcienl and ctiguu], 135 
ApbqciflDS of Patmjali^ 64 
fls IB woris, 9Sp^ 164p 200 
K wimung nf spitituaJ tlisSi 221 
Blukti, C«s 
^iviK—Divine 
for sdf'furiBcatiraji 221 

ofp 121 

fiai €if. 34 

Jn^oA, Jnanayflga) 
iUttna, C«e KatinayDga) 

Masiei cift of YogaJ 

of actian^ i&9, 537 
of Adnfati«i> C»^ als® lMtu3r^)gi^ 
365 

of df)ecticQ3 of Ai}tiM, 37 
of wnfks « acdop, 101, 

364 

of devotion, 361 

of Gita, 64, 314, 493, 494, SU, 
516 , , 
of inlefgtal knowledge* inleOTl 
vwu Hid iniogfal Ui«ti, 
Gitt i, 51L S29 

imcUigent will, Yogi}, 

705.87,88^89,92.97,101, 
323 494 

ti Kiwnvie«l^ C*« Jnanayog^) 

dt W and ndaradnii, 326, 540 
of Patanjall, 7 
cl sacrifice ^ wofks, 133 


of tbe Buddhi, 71, 75, 86, 323. 
487 

of the S^okhyBSj 3B4> 4B6 
cd the whdc being. 214 
oF worla, d» Kamwj^X 7& 
98, 100, 184, 218* 326. 365, 
384 

fiileiit and salLtaiy, 222 
sYBihetic* 412 
Vedantk, 72. 79 
Yogs, HaihB lod 9 
Yoiflb hantwi^ 164. 200 

YBgai^ej«3, 223, 303 
Yolamayar Hi, 143* 286, m 400 
Yc^ft-stlf. 220 
Yc^ 70 jtifl> H2 

Y^vs, in, 

224, 225, 275, 312. 3^9. 331. 
4B6, 53a 

the perfect, 182, 423 
Yogjn'* riuKS of leaving the booy, 
Yugadhanna^ 30 

YJttii,93 ^ , 

iwD sccas d, f-e.. 1) m Yogj and 
2) in piodsarinn. 222-23 


Zoroaster, 430 
ZoxOastrianism. 15& 
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